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FOREWORD 


It is quite fitting that the inaugural volume in the State 
University of New York Press series on Tantric Studies should be 
this book. Indeed, it is no exaggeration to state that the present 
transladon of Abhinavagupta's Paratrimsika-vivarana (PTv) repre¬ 
sents both a landmark and a new staging point for the investi¬ 
gation of the Hindu Tantra. This translation of the PTv brings to 
light a treasure-laden text such as the romantic imagination of 
visionaries and scholars have sought in India for centuries. 
Composed as one of the first major works of Abhinavagupta (ca. 
975-1025 CK), preceded perhaps only by the Malini-vijaya-vartika 
(MVv), it is written in the difficult but elegant style of the great 
tantric Saiva master of Kashmir. In this text Abhinavagupta 
addresses himself to advanced disciples as well as to those who 
have already achieved liberation. 

After the demise of the Trika as a lineage in Kashmir in die 
late thirteenth century, due in large measure to the invasion of 
Islam, a few rare manuscripts of this important and complex text 
miraculously survived, copied and recopied by scribes who prob¬ 
ably little understood it. Then, almost a millenium after its 
composition, it emerged in 1918 as one of the early publications 
of the Kashmir Series of Texts and Studies. Now, some seventy 
years after the publication of the Sanskrit text, the PTv is made 
available to the larger public. It is indeed curious and significant 
that three translations of this text should be published indepen¬ 
dently within several years of each other, the present one into 
English, one by Raniero Gnoli into Italian in 1985, and one by 
Nllakantha Gurutii into Hindi. 

The present translation by Thakur Jaideva Singh represents 
the culmination of a life-work dedicated to making available the 
central texts of the non-dual Kashmir Shaiva traditions. Already 
in 1963 Singh published a translation with notes and com¬ 
mentary of Ksemaraja’s Pratyabhijnahrdayam, followed in 1979 by 
an annotated rendering of the Vijnanabhairava, also in 1979 the 
§iva-sutra-s, and in 1980 the Spanda-karika-s. Indeed, one could 
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say that the current vogue and apparent popularity of Kashmir 
Shaivism is due in large measure to these publications which 
have made the foundational texts of the tradition available to a 
wider public. 

Nevertheless, in undertaking a translation of the PTv, Singh 
took on a task of considerably greater magnitude and difficulty 
than these previous publications. Not only was he attempting a 
work by Abhinavagupta, an author whose Sanskrit is conceded to 
be very difficult, but he was taking on what many scholars agree 
is perhaps his most complex and difficult work. The PTv is the 
repository of some of the most advanced and abstruse formula¬ 
tions of the non-dual Shaivism of Kashmir. 

It is indeed a pity that Singh did not live to see this final work 
published, because he succeeded quite remarkably in the task he 
undertook. In this book, Singh presents us with a readable and 
lively rendition of the text Aided by Swami Laksmanjee, who is 
the only living, modem representative of the tradition, Singh 
comments liberally on the meaning of the text in very helpful 
notes and expositions. In addition, he has illustrated complex 
doctrinal schemes with the help of ten charts. The book includes 
a corrected version of the Sanskrit text as well as several useful 
indices. Clearly, Singh went to great lengths to facilitate the 
reader’s understanding of the text. 

As this and other tantric texts of the tradition become available 
for scholarly investigation, a crucial chapter in the religious 
history of India is slowly being recaptured, one that is pre¬ 
cipitating a new understanding of the development of the Tantra. 
In the person of Abhinavagupta we find one of the earliest and 
most articulate figures in the synthesis of the Hindu Tantra. He 
is usually counted as being the most illustrious representative of 
the tradition rather imprecisely referred to as ‘Kashmir Shaivism’. 
This misleading term refers to several related lineages of 
Northern Shaiva masters which include Vasugupta (ca. 9th cent) 
transmitter of the foundauonal text known as the Siva-sutra- s; his 
disciple Kallata, to whom are usually attributed the important 
Spanda-karika-s ; Somananda, also ninth century, author of the 
influential text known as the Siva-drsti, and his disciple 
Utpalacarya, author of what has come to be recognized as the 
foundational text for the philosophical explication of the tradi- 
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tion, the Isvara-pratyabhijna-kdrika-s. 

In addition to these important intellectual and spiritual for¬ 
bears, the tradition which Abhinavagupta inherits and comes 
eventually to synthesize includes powerful influences from a 
large number of celebrated agama-s and tantra- s. Abhinavagupta 
studied these revealed texts with several teachers, and Finally 
achieved liberation under die guidance of a Kaula master from 
outside of Kashmir known as Sambhunatha. Certainly, all subse¬ 
quent Saivite and Sakta authors, including those of the important 
Srividya lineage, were profoundly influenced by Abhinavagupta’s 
early and precise formulations. 

It is a curious fact that, given Abhinavagupta’s importance in 
the development of the Hindu Tantra, he has unul now been 
better known as an aesthetic theoretician or even as a Saiva 
philosopher. This has been due in large measure to the unavail¬ 
ability of translations of his tantric texts, and of suitable inter¬ 
preters of the teachings he sets forth in them. By bringing to 
light Abhinavagupta’s tantric teachings which contain his central 
religious and spiritual vision, this translation of the PTv serves an 
important purpose. Here Abhinavagupta expounds the esoteric, 
inner teachings of die Trika-Kaula lineage, teachings whose 
enure purpose was the enlightenment and liberadon of disciples. 

In the commenuiry to verse 1 (p. 18, below), Abhinavagupta 
declares that the purpose (prayojana) of the PTv is jivanmukti, the 
achievement of liberadon while sdll alive. Abhinavagupta tells us 
that the primary characterisdc or power of Siva is his freedom 
(svatantrya). In his freedom, Siva mediates and transcends all 
opposites and polarities. Through the pracuce of absorpuve 
mediauon (samavesa), the pracuuoner finally achieves the highest 
spiritual posture which consists of the extroverdve or open-eyed 
trance (unmilana-samadhi). Here the jivanmukta achieves the 
freedom of Siva as die experience of unified percepuon (ekarasa), 
the blissful and unitary vision of the all-pervasiveness of the 
Ultimate. For the thus liberated one, all of the usually con¬ 
straining polariues—inner and outer, life and death, pure and 
impure, good and evil—no longer hold. In the direct perception 
(anubhava) of the Supreme in the Heart, the sadhaka or pracu- 
uoner becomes a siddha, a perfected one who wields the power 
of the Embodied Cosmos, the kauliki-siddhi. 
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In the same passage, Abhinavagupta tells us that the subject 
matter (abhidheya) of the PTv is the Supreme Power, the blissfully 
self-referential Self, the AHAM, the unimpeded and totally free 
consciousness of Siva. Consonant with this emphasis on the 
Supreme consciousness is Abhinavagupta’s focus on interioriza- 
tion, and on the interpretation of all ritual actions in terms of 
inner transformations of consciousness. Indeed, the keynote of 
the PTv, as of the entire non-dual Kashmir Shaiva tradition, is 
the freedom of this highest consciousness. 

Despite the differences of emphasis that characterize the other 
tantric texts of Abhinavagupta, the PTv forms an almost seamless 
thematic web with them. These include the monumental Tan- 
Iraloka (TA); its shorter summary, the Tanlrasara (TS); the shorter 
commentary on the Paratrimsika, the Paratrisika-laghuintti (PTlv); 
and the incomplete comment on the MulinivijayoUara Tantra 
(MVT), the Malini-vijaya-vartika. In these texts, Abhinavagupta 
poured out the most potent distillation of his teachings on the 
Tantra. With enormous skill and dexterity, he applied his genius 
for language to the task of conveying the nature of the Ultimate, 
the character of liberation, and the variety of the methods for the 
achievement of freedom. By means of the present translation, we 
are afforded the rare luxury of access to these powerful teach¬ 
ings. As we peer through the delicate latuce-work of this tenth- 
century Sanskrit text, we catch a glimpse of the marvelous and 
exotic world of the Kashmiri Shaiva Tantra. We can imagine the 
tantric guru saturated by the blissful nectar of the inherent unity 
of all conscious experiences patiendy teaching his disciples the 
secrets and intricacies of the Tantra. 

In the secret Heart of reality, Siva continuously explicates him¬ 
self. His rumbling vibratory monologue to himself unfolds to 
become the delightful and enlightening dialogue of Bhairava 
and the Devi, the Goddess. As the Supreme consciousness self- 
referentially doubles back on itself (vimarsa), it generates the 
power of the Embodied Cosmos, the kauliki-sakti, which is the 
continuous urge towards liberation and freedom that surges 
perpetually at the core of reality. For die non-dual Kashmir 
Shaiva tradition, this text, the Paratrimsika, along with Abhinava¬ 
gupta’s vivarana on these ancient agamic verses, represent one 
of the highest available transcriptions of this dialogue. Thus, the 
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publication of Singh’s translation of the PTv may be seen not just 
as a scholarly event, but as a moment of great importance in the 
understanding of these ancient wisdoms of India. 

We might perhaps characterize the present transladon by 
Jaideva Singh, inspired and aided by Swami Laksmanjee, as a 
translation from the tradition itself. It may therefore be con¬ 
trasted to Gnoli’s translation into Italian which could be termed a 
translation from Indological scholarship. Despite the understand¬ 
able differences of style inherent in these two stances, both trans¬ 
lations are based on a meuculous reading and correcuon of the 
published Sanskrit text. For, just as Gnoli presents us with a 
critical reading of the Sanskrit text, so too Singh has taken 
considerable care to emend and correct the corrupt published 
ediuon of the work, and he gives us the fruit of his text-criucal 
labors as part of the present book. It will be the occupadon of 
future scholars to compare the independent work of textual 
reconstrucdon of these two authors. (I omit menuon here of the 
Gurutu translation into Hindi only because I have not yet seen 
it) 

It is beyond the scope of the present brief foreword to attempt 
a thematic introducuon to the text. (In this regard I might 
immodestly refer the reader to my own transladon and interpre¬ 
tation of the FTlv recently published as The Triadic Heart of Siva 
(SUNY 1988), as well as to the other important volumes of the 
SUNY Shaiva Traditions of Kashmir Series.) The PTv takes up 
many of the themes dear to the tantric Shaivite master: the 
nature of consciousness as the AHAM, the fully free T; the 
nature of the Embodied Cosmos, the kula, that emerges from die 
Heart of reality quite freely and impelled by the power of Siva; 
the nature of the Heart, the hrdaya, which harbors and conceals 
the innermost core of reality, and which conunuously plays at 
expansion and contraction; the many forms of the sakti, the 
power of Siva; the secret teaching of enlightenment conveyed 
conunuously by Bhairava to the Goddess in the Heart; the 
Emissional Power, the visarga-sakti, which both oversees the 
process of manifestation of the many transmigrauonal abodes of 
the embodied self, as well as impels and facilitates the various 
methods for its eventual achievement of liberauon and freedom; 
the nature of language, from the Supreme word, pard-vak, co- 
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equal with the supreme consciousness, through various stages, to 
the manifestation of everyday speech: a topic that forms a central 
focus in the text, and which is of immense importance in 
understanding the exegetical method of Abhinavagupta as he 
extracts the many meanings contained in the words of Bhairava; 
the nature of mantra, the primary tool announced by the PT 
verses for the achievement of liberation; the various paths to 
liberation, of which this text focuses on the highest, the so-called 
non-method, anupaya; the coiled and mysterious energy of the 
kundalinl, which resides at the center of the yogic body, awaiting 
ecstatic release; die thirty-six tattva-s or principles that structure 
die fabric of reality; and so on. 

No doubt, it is the articulate and precise treatment that Abhin¬ 
avagupta gives to this variegated subject matter that consututes 
one of the most appealing features of the text. Yet this very same 
thematic complexity creates great difliculdes for the reader and 
interpreter, difficulties which are compounded by a number of 
other factors. These include the fact that throughout his com¬ 
ment Abhinavagupta evidently has in mind a lost comment on 
the same PT verses by Somananda known as the vivrti. Moreover, 
Abhinavagupta’s wriungs are informed by a precise knowledge of 
the entire gamut of intellectual and philosophical formulauons 
of ancient India, among which we should not forget to mendon 
the Vyakarana (grammar), and the philosophies of Nyaya and 
Purva-mimamsa. We should also emphasize Abhinavagupta’s 
encyclopedic knowledge of the Saivagamic corpus. The PTv 
presupposes in the reader a knowledge of the ritual and technical 
exposiuons which Abhinavagupta would later expound in the TA, 
and is based on the scriptural authority of the MVT, the text held 
in highest reverence by Abhinavagupta and his tradidon. Thus, 
Abhinavagupta’s commentary is densely packed with implicit 
connecuons to this large and complex intellectual horizon. 

Nevertheless, Singh’s translauon and exposiuons allow us entry 
into this complex religious world. All persons interested in 
Abhinavagupta and the Hindu Tantra are deeply indebted to the 
dedicated labors of Singh, Swami Laksmanjee and editor Baumer 
in bringing to us this translauon of a very important Sanskrit text 
The reader will find in the following pages some of the most 
sublime passages of Indian religious and philosophical wridng. 
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In a traditional myth still current in Kashmir, Abhinavagupta 
was never seen to die, but rather disappeared with some twelve- 
hundred of his disciples into a cave. This myth-fragment pre¬ 
serves the ancient imagery of the enlightened mahasiddha who 
bypasses the usual passage into death by entering into the cave 
of the Heart, the cave where the universal sky of consciousness 
shines perpetually. It is out of this cave that reality unfolds. As it 
does so, each object that emerges contains enfolded within it the 
totality, Siva, and thus, all other objects as well. Similarly, it is out 
of the cave of the Heart that each word spoken by Bhairava in 
his liberating teachings emerges. Every word which thus unfolds 
into the multivalent symbolisms of speech is a compressed sonic 
manifestation of the infinity of Siva. Every word sparkles with the 
barely concealed reality of Siva which hovers just under its 
surface meaning. As Abhinavagupta says in his TA (26.65), in 
words that could appropriately refer to the PTv: 

The supreme nectar of consciousness, which removes birth, old age 
and death, flows gushing from it. I use it as the supreme oblation, like 
clarified butter, and in this way, O Supreme Coddess, I gladden and 
satisfy you day and nighL 

I invite readers to partake of the limpid streams that flow in the 
pages that follow. 


Paul E. Muller-Ortega 
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PRELIMINARIES 


(Parentage of Abhinavagupta and a desire for spiritual well¬ 
being.) 

Vimalakalasrayabhinavasr?timaha janani 
Bharitatanusca paficamukhaguptarucirjanakah. 
Tadubhayayamalasphuritabhavavisargamayam 
Hrdayam anuttaramrtakularji mama samsphuratat. (1) 

Translation 

(There is double entendre in this verse) 

First Interpretation 

May my heart 1 (i.e., the reality which is designated as jagad- 
ananda, the divine beatitude made visible in the form of the uni¬ 
verse), whose very nature is manifestation* bursting into view by 
the union 3 of both, viz., Siva and Sakti (tadubhayayamala-sphurita- 
bhdva-oisargamayarri), which is the very emblem of supreme 
immortality be fully flourished {sarjisphuratit). 

Ubhayam or ‘both’ refers to janani or mother and janaka or 
father. The janani or mother is the Sakti, the universal Divine 
Energy which expresses its stamina in ever fresh creativity that 
is inspired by pure, absolute autonomy 4 (oimalakaltUraydbhinava- 
STf(imahd) —the father is Siva who is perfect and complete in Him¬ 
self not lacking anything whatsoever ( bharitatanuh ) and whose 
zest in creativity is brought to realization by five powers 5 {parka~ 
mukhaguptaruci h ). 

Notes 

1. Hjdaya or heart here refers to jagadSnanda, the divine beati¬ 
tude which is immutable, which never declines, which is visible 
in the form of the universe, which is the very core of manifestation. 
Cf. Tantraloka I, 1 with Jayaratha’s Commentary. 

2. Jayaratha explains visarga as bahirullilasifdsoabhdDah, i.e. it 
is the very nature of the Divine to manifest Himself externally. 
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3. Union or ydmala denotes the sdmarasya or perfectly unified 
or undifferentiated state of Siva and Sakti which is the pair and 
origin of all differentiation. 

4. The word kali in this context means, as Jayaratha puts it, 
Svdtantrya-iakti i.e. absolute autonomy. 

5. ‘Five powers’ refers to the main powers of the Divine, viz. 
cit (consciousness), inanda (bliss, beatitude), icchi (will), jiiina 
(knowledge) and kriyi (activity). 

Vimala or pure in the text means ‘not having any of the anava, 
miyiya and karma malas\ 

Second Interpretation of the Verse 
May my heart 1 which is full of the supreme quintessence of 
reality (anuttaramrtakularji) , and which is the product of the exu¬ 
berance of emotion due to the mating of both (i.e. my father and 
mother) ( tadubhayayimalasphurita-bhavavisargamayarji ) expand in 
supreme consciousness. 

The mother ( janani) is one whose name is constituted by the 
letters ( kala ), vi, ma, la (literally whose name rests on the letters 
vi, ma, la, 2 mmalakalairaya) and whose delight consisted in giving 
birth to Abhinavagupta ( abhinavasff(imahd ). The father is one 
whose glory is known by the appellation Simhagupta {pahca- 
mukhaguptarucih ) 3 and who is complete in himself ( bharitatanuh 4 ). 

Notes 

1. Hr day a or heart in Saivagama refers to that centre or 
madhyadhama from which all the five sensory activities or jhinen- 
driyas proceed and to which they return. In yogic parlance, it is 
known as susumnd. 

2. The name of Abhinavagupta’s mother was Vimala. 

3. ‘Panea' in pancamtikha is derived from the root 'pane' (I.P.A. 
paheati, pancate) which means ‘to spread out’. Pancamukha, there¬ 
fore, means ‘one whose mouth is wide open’ i.e. ‘sirriha' (lion). 
Simhagupta is a short form of Narasimhagupta which was the 
name of Abhinavagupta’s father. 

4. He is said to be ‘bharitatanu' or complete in himself, because 
he had samaoeSa or compenetration in Siva-Sakti. 

Jayaratha in his commentary on Tantraloka, vol. I, 1st verse 
says that Abhinavagupta was ' 'yoginibhdfi ’ (one born of Yogini) 
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for himself. Toginibhuk is one whose father is a * siddha ’ (a perfect 
one in yoga) and whose mother is yoginl. One born of the union 
of siddha and yoginl is known as yoginibhUh. 

Second and third verses are expressive of homage to the Dew 
(goddess). 

Second Verse 

Yasyam antarviSvam etad vibhati 
Bahyabhasam bhasamanaip visr$fau 
K$obhe k$Jne’ nuttarayam sthitau taqa 
Vande deviip svatmasamvittim ekam. (2) 

Translation 

I bow to that one goddess in the form of Self-consciousness 1 in 
whom this universe which appears as an external objective exis¬ 
tence in the state of manifestation, shines ( oibhdli ), on the extinc¬ 
tion of that delusive understanding 2 which makes one identify 
oneself with one’s vehicles, inwardly ( antar ) in the state of 
Supreme Reality 3 {amttariyirji sthitau). 

Notes 

1. ‘Svitmasagivitti’ means the consciousness of the Real Self, 
not of that psycho-somatic state which masquerades as the Self. 

2. Kfobha, literally ‘agitation’ means here that disturbing delu¬ 
sive understanding which uproots us from our real mooring and 
makes us identify ourselves with our vehicles, and thus shows the 
universe as external to the Divine Consciousness. 

3. Anuttara or Supreme Reality is that state in which the 
external objective existence is felt as only an expression of the 
Self or Divine Consciousness. External has a meaning only with 
reference to the empirical consciousness identified with its 
vehicles, not to the Divine Consciousness. The external world is 
like a reflection in the mirror of consciousness which, though not 
different from the mirror, appears as different from it. 

Third Verse 

Nara£akti£ivatmakarp trikarp 
Hrdaye ya vinidhaya bhasayct 
Pranamami param anuttaram 
Nijabhasam pratibhacamatkrtim. (3) 
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Translation 

I offer my homage to the wondrous delight of that consciousness 
which is supreme (par&m) and unsurpassable, which is effulgent 
by its own light, which while having within itself the group of 
the three, viz. phenomenal reality ( nara ), the Universal Spiritual 
Energy ( Sakti ), and Siva makes them appear externally. 

Fourth Verse 

(Homage to the Guru or spiritual guide) 

Jayatyanarghamahima vipasitapaSuvrajah 
Srimanadyaguruh Saipbhulj Srikan{hah paramesvarah. (4) 

Translation 

Hail to the primordial Guru Sambhu, 1 Srikan{ha* the great lord 
who is full of radiance (spiritual light), whose greatness is beyond 
all evaluation, and who cuts asunder the bondage of the group of 
bound souls. 

Notes 

1. Sambhu-Siva who as Srikantha was moved with pity for 
suffering humanity and inspired Durvasas to spread the message 
of Saivagama. Therefore, he is the primordial Guru of this 
Sastra. Sambhunatha was the name of Abhinavagupta’s guru in 
Trika and Kaula Sastra. Therefore there appears to be a double 
entendre in the word Sambhu. In that case, ddya guru would mean 
initial guru. 

2. Srikantha: This is one of the names of Siva. It is said that 
he was touched by pity for suffering humanity. He, therefore, 
commissioned the sage Durvasas to revive the teaching of Saiva¬ 
gama. The sage divided the teaching of Saivagama into three 
classes: adoaita (non-dualistic), dvaita (dualistic) and doailddoaita 
(non-dualistic cum dualistic) and taught them to Tryambaka, 
Amardaka, and Srlnatha, respectively. Tryambaka was tire 
founder of the Advaita School to which Abhinavagupta belongs. 


Fifth Verse 

(The purpose of Abhinavagupta’s Commentary) 
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Nija5i$yavibodhaya prabuddhasmaranaya ca 
Mayabhinavaguptena sramo’yaip kriyate manak. (5) 

Translation 

For the clear understanding of my pupils and for refreshing the 
memory of those who are already proficient in this Sastra (this 
philosophical discipline) I, Abhinavagupta, am making a little 
exertion (in writing this commentary). 

THE TEXT WITH THE COMMENTARY 
Sri Dev! uvaca 

ANUTTARAM KATHAM DEVA 
SADYAH KAULIKASIDDHIDAM 
YENA VIJNATAMATRENA 
KHECARI-SAMATAM VRAJET (1) 

Meaning of Important Words 

Anuttaram: the Supreme, the unsurpassable, the Absolute Con¬ 
sciousness; sadyah: immediately, spontaneously, kaulika: pertain¬ 
ing to kula or the supreme energy of Siva appearing in the entire 
cosmos. Consisting of the body, senses, worlds etc. kula also means 
ghanatd, i.e. solidification, concretization (of consciousness); 
siddhi : accomplishment, perfection of achievement; fulfilment of 
aim; spiritual power. Kauliki siddhi therefore means the achieve¬ 
ment of identity of the individual consciousness, of the empirical 
I with the perfect I-consciousness of Siva which has become 
concretized in the form of the cosmos, an achievement which 
comes about in this very physical body. 

Khecari- 1 bodhabhumisahcarinl salt iyarji sarfioit Saktih (L.V., p. 11), 
the Consciousness-power moving about in the sphere of universal 
knowledge. Khecari : ‘khe carati iti khecari, means literally that 
which moves about in kha or sky. Kha or sky is the symbol of 
the unobstructed expanse of Consciousness. Here according to 
Abhinavagupta, it means Sarjivid-iakti or consciousness-power. 

Translation 

The exalted goddess said (to Bhairava): “O God, how 1 does the 
unsurpassable divine Consciousness* bring about immediately 3 
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the achievement of the identity of the empirical I with the perfect 
I-consciousness of Siva which comes about in this very physical 
body 4 and by the mere knowledge of which one acquires same¬ 
ness with the Universal Consciousness-power ( khecari )?”* 

Notes 

The Devi is the paraSakti who on the plane of paiyanti and madhyamd 
puts a question as the Devi in order to bestow grace on human 
beings, and on the other hand being poised in anuttara answers 
as Bhairava. 

1. Katharji: How i.e. 'kena prakdrena' —in what way, by what 
means. 

2. Anuttaram : the unsurpassable Divine Consciousness is so 
called, because, as Abhinavagupta puts it, it is the Experient of 
all, and there is none other that can make it his object of experi¬ 
ence. It is the universal subject par excellence. “Tasya tu cidat- 
manah svaprakdiasya na grahakanlaram asti iti anuttaratvam” (L. V. 
p. 1). “ Anuttara is so called, because there is none other who can 
act as subject of that Self-luminous Universal Consciousness.” 
It is the Eternal Universal Subject of all experience. 

3. Sadyah: Immediately i.e. at the very moment when it is 
known. In Laghvi Vrtti, Abhinavagupta adopts the reading 
‘svatah ’ in place of sadyah. Soatah has been explained in Laghvi 
Vrtti as ‘svatantratah’ i.e., by its absolute autonomy. 

4. Kaulika-siddhih: means ‘kule dehe bhaod kauliki siddhih', i.e. 
an achievement that occurs, that is experienced in this very phy¬ 
sical body. There are two important words in this phrase, viz. 
kaulika and siddhi. Kaulika is the adjective from kula, happening 
or occurring in kula; siddhi means achievement, the desired 
fulfilment. What is this achievement, what is this fulfilment? 
The achievement is ‘ cidaikatmya ’ i.e. identity with, unification 
with cit or universal Consciousness. Kula includes deha or physical 
body. So, ‘kaulika-siddhi’ means the achievement of the unifica¬ 
tion of the empirical consciousness with the Divine Universal 
Consciousness in this very body. The limitation of the individual 
consciousness disappears, it is transformed into unity-conscious¬ 
ness, and the individual views the world and life in a different 
light. Kula on the macrocosmic plane, is the divine creative 
energy, the pard oak which brings about the phonematic emana- 
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tion up to ‘ha', the manifestation of the universe. On the micro- 
cosmic plane, it refers to that energy which works in the human 
body. Kaulika siddhi thus brings about the perfect harmony of 
the microcosmic with the macrocosmic. 

There are, however, many shades of meaning of kaulika siddhi 
which will be clear from the translation of the Vivarana com¬ 
mentary of Abhinavagupta. 

5. Khecari-samata. 

Khecari: A.G. in L.V. says, ‘khecari bodhabhumisahcarini sali iyaiji 
sarpoic-chaktih.' (p. 2). 'Khecari' is the Consciousness-power that 
moves about on the plane of bodha or the universal Divine Con¬ 
sciousness. What are the characteristics of this bodha ? A.G. says, 
‘They are aoikalpatoam, purnatoarp. Bodha or the Universal Divine 
Consciousness is (1) thought-free ( avikalpa ) and (2) it is puma 
i.e., whole, complete, undivided, unconditioned, integral. In one 
word, it is not limited or determined by any external condition. 
Khecari, therefore, is the Sakti that pertains to this plane of 
consciousness. 

Samata means ‘sameness’. So ‘khecari-samatarp orajet' means he 
acquires the same integral, unconditioned, undetermined con¬ 
sciousness as that of Siva or the Divine. 

One who does not rise to that level does not have the experi¬ 
ence of khecari. As A.G. puts it in L.V., “Tatprakardparijndne tu na 
khecari abodharupe oedyarp.Se sahcarandl" (L.V., p. 2), “one who 
does not have the experience of that level does not have the 
experience of khecari, because his consciousness moves about in 
abodha which is only objective-external like blue colour or jar 
or cloth or internal like pleasure, pain, etc.” Abodha in this con¬ 
text is a technical term meaning empirical consciousness. A.G. 
clarifies this idea further by saying: “Tata eoa oedyaih nilddibhimi- 
yantriteti na pumaJaktih” (L.V. 2). Since the empirical consciousness 
is determined, conditioned by ‘blue’, etc., therefore it is not pBma, 
not integral, not unconditioned. The consciousness of the khecari 
level alone is unconditioned and hence puma or whole in itself. 

Commentary 

Text 

From parameSoarah on p. 2 upto deal ityucyate on p. 3,1. 5 
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Translation 

The Highest Lord ever brings about the five-fold act. 1 He is in 
fact the very Grace itself, being always equipped with His 
Supreme Divine Energy (Sakti) whose very nature is Grace (it 
should be borne in mind that Sakd never considers herself as 
different from Siva. 2 ) (The Supreme Divine Energy or pari 
Sakti expresses itself in para oak). This Sakti which is full of the 
thought of Grace for the entire world is, to begin with, non- 
diffcrent (in the undifferentiated or nirvikalpa state) from paiyantl 
who is pardmariamayi i.e. who is always cognizant of the essential 
nature of the Divine and who has a hundred powers which are 
boundless in operation which however will be described later. She 
(the Supreme oak) is, in the most initial stage, stationed in the 
Divine I-consciousness which is the highest mantra and which 
is not limited by space or time. In that stage she [pard-oak) abides 
without any distinction of question and answer which will start 
in paiyantl. 

The pardodk which is non-dual i.e. identical with the (supreme) 
consciousness is present in all experients 3 always in her integral 
nature (of knowership and doership) uniformly in all states i.e., 
even at the level of paiyantl, madhyama and oaikhari. Therefore, 
paiyantl comprehends in a general indeterminate ( niroikalpa) way 
whatever is desired to be known if it is awakened by due causal 
conditions just as one who has experienced variegated colour like 
dark, blue etc., as in a peacock’s tail and whose experience is 
determined by many impressions, positive and negative, recalls 
only that particular colour which is awakened by the proper 
causal condition of the memory. At the time of initial indeter¬ 
minate knowledge in paiyantl in which there is no distinction in 
the word and its referent, there was obviously not any sense of 
difference between the word and its referent. 

Madhyama, however, which shows the difference between the 
word and its referent is concerned with its comprehension only in 
the same location ( sdmanadhikaranya) i.e. in the anlahkarana or the 
inner psychic apparatus. 4 In oaikhari, on the other hand, there is 
a clear difference between the two i.e. between the word and its 
referent. 6 

When this regular, fixed relation of the word and its referent 
{oyaoasthaydrji) is proved in one’s own experience, it will be found 
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that what is the stage of pari oik is the power of non -miyiya word 
and is of the nature of the highest truth. It is unconventional 
(asirjiketika ), natural ( akftaka ), having as its essence the stamp of 
the highest truth, and is inspired by the truth of the energy of the 
mantra of I-consciousness, the principle of which will be described 
in the sequels. 

She abides in the subsequent conditions of paiyanti etc., also, 
for without her there would accrue the condition of non-mani¬ 
festation, in paiyanti etc., and thus would arise the contingency of 
absolute insensateness (Ja/jati ). 

In that stage (i.e. in the parivak stage), there is absolutely 
no thought of difference such as ‘this’ (a particular entity or 
individual),‘thus’ (a particular form),‘here’ (pardcular space), 
‘now’ (particular time). Therefore, beginning with paiyanti which 
is the initial creative state of the energy of the highest mantra, 
up to oaikhari in which manifestation of difference of all the 
existents has proceeded fully, this parivik full of the wondrous 
delight of her own self, resting within her own self which is all 
Light, continues pulsating ( sphurali ). That pulsation is I-con¬ 
sciousness whose highest truth is uninterrupted continuity.* This 
matter will be clarified further on. In that (parioik) alone, 
in the paiyanti stage in which there is just an incipience of differ¬ 
ence, in the madhyami state in which there is an appearance 
of difference (inwardly in the psychic apparatus), which consist 
specifically of jhina (knowledge) and kriyi (activity) respectively— 
jhina which is the predominant attribute of Sadasiva and kriyi 
which is the predominant attribute of Isvara, the wondrous de¬ 
light of I-consciousness which encloses within itself the joy of 
objective existence of innumerable universes is fully operative. 
Therefore, Supreme Consciousness even while appearing as 
paiyanti and madhyami actually experiences Herself as the Supreme 
Consciousness. It is this Supreme Consciousness {pari sarjwid) 
that is said to be ‘Devi’ (goddess). 

Notes 

1. The five-fold act refers to (1) srffi or manifestation, (2) 
sthiti or maintenance, (3) sarjihira or withdrawal or absorption, 
(4) oilaya or veiling the essential nature, (5) anugraha or reveal¬ 
ing the essential nature i.e. grace. 
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2. As the Sakti (the Divine Energy) is never different from 
Siva (the Supreme Lord), it is all the same whether one calls 
Sakti as anugrahdtmikd i.e. Grace incarnate or Siva as anugrahatma 
or Grace incarnate. 

3. She is present in all experients and in all conditions as 
the innermost Supreme or Divine Consciousness. The experients 
can be divided under seven broad heads, viz., sakala, pralqydkala, 
vijndndkala, mantra, mantreivara, mantramaheivara and Sivapramdtd. 
She is present in all of them. 

4. The difference between the word and its referent is, in the 
stage of madhyamd, only in a subtle mental state; it has not yet 
been externalized. Samanadhikarana means in the same location, 
i.e. antahkarana or the psychic apparatus. 

5. In vaikhari, there is vyadhikarana oimar.fa i.e. the location 
of the word is in the mouth, but the location of the referent is in 
external space. 

6. The highest truth of the Divine I-consciousness is that its 
continuity is uninterrupted ( aoicchinnataparamartham ). It is always 
present in everything. It never takes a holiday. It cannot be 
escaped from. Nothing can elude it, or give a slip to it. That is 
why Siva is said to be immanent in the universe. 

Text 

Different implications of the word Devi: 

From iyatapaJyantyadisrftikramena on p. 3,1. 5 upto devatdvyavahdrah 
on p. 3,1. 14 


Translation 

(She is called Devi because of the following reasons:) 

1. Because in the succeeding order of creation from pafyanti 
down to external manifestation like blue etc., she sports with the 
creative delight of her consciousness, for the root * dio ’ from which 
the noun Devi is derived means ‘to sport’. 

2. The Divine Bhairava transcends everything and abides 
in an all-exceeding eminence. Because of His desire to remain 
in that state i.e. because of His desire to overcome and surpass 
everything; and abiding in transcendental eminence who is 
none other than that Divine desire is called Devi, for the root 
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‘dio’, from which the word ‘Devi’ is derived also means vijiglfd 
i.e. ‘the desire to overcome and surpass’ (there being no differ¬ 
ence between Bhairava and His divine energy, Bhairavi). 

3. Because of her carrying on the activities of life in so many 
innumerable ways of knowledge, memory, doubt, ascertainment 
etc., she is called deal for the root ‘dio’ also means ‘to carry on the 
activities of life’. 

4. Because of shining in the forms of ‘blue’ etc. which appear 
everywhere, (she is called Devi) for the root ‘ div ’ also means to 
shine or irradiate. 

5. Because of being adored by all who are (inevitably) possess¬ 
ed by Her (Devi’s) light and are devoted to Her (she is called 
Devi) for the root 'dio’ also means ‘to adore’. 

6. Because of Her access to all things according to Her will, 
separated though they may be by space and time, (she is called 
Devi), for the root ‘ div ’ also means ‘to go, to have access to’. 

7. Hence ‘divinity’ ( devoid) applies especially to Bhagavan 
Bhairava. Devi is (reasonably ) applied to Bhagavatl also, for she 
is His very Sakti. This interpretation of Devi is supported by 
the Science of Grammar which declares that the root ‘div’ is used 
in the sense of‘sport, the desire to overcome or surpass all, behav¬ 
iour, irradiation, adoration, and movement’. 

Thus the epithet devoid is applied also to Visnu, Brahma etc. 
inasmuch as they partially partake of the divinity which is parti¬ 
cularly applicable in its wholeness only to the Highest Lord and, 
which is the same thing, his Sakti. 

Text 

The rationale of the past tense in ‘said’ ( uvdca): 

From evam bhagavatl paiyantl madhyama ca on p. 3, 1. 14 upto 
sphulayigyatc ca etat on p. 4,1. 15 

Translation 

When the glorious pardvak becoming paSyanti and madhyama (i.e. 
in the stage of paiyanti and madhyamd ) thus recollects Herself, 
“I myself as Paravak Devi said thus”, then (i.e. in that state of 
recollection), shining forth ( ullasat) in that form (i.e. as pardvak), 
she regards Her own para stage as past in accordance with the 
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fact of difference brought about by mdya, because in comparison 
to Herself that stage (of paJyanti ) is the commencement of mdya, 
and because of her travelling through the passage of inner senses 
(in the case of madhyama) and outer senses (in the case of vaikharl), 
whose life consists in manifesting difference, she regards the 
para stage as past (paroksatayd). 

The today of Brahma is not limited by the (human) day whose 
division of day depends on the (apparent) motion of the sun. The 
measure of his today is determined by many kalpas. 1 The day of 
Vi§nu and others is even longer than that, and in the case of 
Yogis the term day is used even for one-thousandth part of the 
human day on account of his inward motion of prana (breath). 2 
Thus how can the concept of today or the present which is un¬ 
settled and fictitious apply to unfiedtious Consciousness (which 
is beyond time)? 

According to this principle, pardodk who fulfils the sense of the 
past in all its aspects, viz. samanya bhuta (lun i.e. aorist), anadya- 
tana (lan i.e., imperfect) and paroksa (lit. i.e. past perfect) reflects 
thus in the first person of the paroksa (past): “I the same Paravak 
Devi unseparated from Siva ( vdeya ) and the Sastra (vdcaka) or 
from the word and its referent thus said.’ This is the sense of the 
use of the past tense. 

(An example of such reflection about the past in the present 
may be cited from common experience:) 

“While asleep, I, indeed, bewailed”. In this experience, there 
is the proof of reflection about the past in the present. In the 
above example, the person does not remember the past experi¬ 
ence, for he did not have that experience in the past (and re¬ 
membrance is only of a past experience). Now after awaking, he 
experiences that state in astonishment either by the great re¬ 
liability of the statement of another person or by perturbation 
due to affections in his body through sobbing etc., caused by 
excessive bewailment, exuberant singing etc. This is not un¬ 
believable. “In an insane condition or in the condition of being 
asleep, I, so they say, uttered moaning sound”—in this statement, 
there is a reference to the past even without any objective experi¬ 
ence in insanity, dream, swoon etc. In the pard (supreme) stage, 
there is, indeed, total absence of any object whatsoever. 

Only because this is the experience of the fourth state, the 
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experience in this is identical with the experient whereas in insa¬ 
nity etc., the experience is due mainly to the excess of bewil¬ 
derment. This is the main difference between the two. The past¬ 
ness is, however, common. 

Thus every experient whether situated in the position of a 
teacher or disciple, etc. or in any other capacity, is able to carry 
out all his dealings always by entering her (paraadk ); therefore 
he apprehends her only (in every state). When it is stated, “The 
goddess said”, it means “I (Paravak) only always know every¬ 
thing in an undifferentiated way in the highest stage (parabhumau ), 
otherwise this (question-answer matter) would not acquire clear 
expression in the stage of paJyanti and madhyama." This is the 
sense of the statement: “The goddess said.” It is in this way 
that the later statement, “Bhairava said,” should be considered. 
There also, the sense of the statement is, “I, only as Bhairava i.e., 
without the division of Siva and Sakti ( guru and iisya in this con¬ 
text) said,” “Only being predominantly the divine Energy, it is 
in her aspect of her creative nature that She {para ) uses the term 
'aham' (I). Thus being predominantly the possessor of that 
Energy, the delightful experience of Bhairava in His aspect of 
withdrawal or absorption assumes the form of 'ma-ha-a." 3 This 
will be clarified later. 

Notes 

1. Kalpa is a fabulous period of time, according to which a day 
of Brahma is one thousand yagas or a period of four thousand, 
three hundred and twenty millions of years of mortals. 

2. The time occupied by a yogi in samadhi in one circuit of 
respiration covers centuries of external years. 

3. Aham and Ma-ha-a: 'Aham' consists of three letters, viz. 
'a', 'ha' and ‘ m'. In this 'a.' denotes Siva, 'ha' denotes Sakti, 'm' 
denotes ‘ nara' i.e., all objective existents. Thus 'aham' denotes 
the state of manifestation or expansion ( prasara) of the Divine 
in objective existence. Aham is known as srsfibija. Ma-ha-a: 
This is the reverse process of aham, i.e., the process of the with¬ 
drawal or absorption {praveia ). In this ‘ ma' denotes 'nara.' or 
objective existents, 'ha' denotes Sakti, and 'a' denotes ‘Siva’. 
This is known as samhara-bija or the process of withdrawal. In 
both cases, Sakti is the medium. In 'aharji', Sakti is the medium 
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through which Siva passes into phenomena. In ma-\-ha-\-a, again, 
Sakti is the medium through which manifestation is absorbed 
into Siva. That is why Sakti is said to be the entrance door in 
Saiva philosophy “Saint mukharji ihocyate". 

The Final Resting Place of all questions and answers 

Text 

From etacca paiyanti madhyamibhuvi on p. 4. 1. 15 upto tacchisana 
paoitritinam yatnah on p. 6, 1. 12 

Translation 

This is the experience of the highest consciousness characterized 
by will power (i.e. of parivik) in the stage of paiyanii and madh- 
yami, characterized by jhina Sakti (power of knowledge). This 
is the aim of all the Sastras (the texts indicating the spiritual dis¬ 
cipline) from beginning to end; therefore, there is the actual ex¬ 
perience of the energy of the highest mantra of the I-consciousness 
of the Divine in jhanaSakti (power of knowledge) only which is the 
characteristic of Sadasiva because of the appearance of the former, 
i.e. the question of the Dev! and the latter, i.e. the answer of 
Bhairava therein in the form of the construction of the words 
"Devi uvdea' and ‘Bhairava uvica' by means of the letters, D , e, v, 
i, u, o, A, ca and Bh, ai, r, a, oa, u, v, i, ca. 

It has been rightly said in Svacchanda Tantra: “The God 
Sada&va Himself assuming the position of both teacher and 
pupil revealed the Tantra by means of former and latter sen¬ 
tences i.e. by means of question and answer.” (Vol. IV, KSTS, 
P- 20). 

Thus the power of grace of the Divine is always and in all 
experients uninterrupted. Therefore, she (the power of Grace) 
alone, the life and soul of Trika Sastra, constitutes the highest re¬ 
lationship (between the experients and the Divine Consciousness). 

In the matter of anuttara, i.e. in order to attain to anuttara (the 
unsurpassable, the Supreme), all other kinds of relationship, 1 
e.g. mahat, antarila, divya, adivya, etc. are in accordance with the 
said teaching, aimed at the Supreme only. The same thing has 
been said in Trikahrdaya: 

“The highest Lord is always intent on creativity ( visargapara - 
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ma(t) through His Sakti. He showers grace, manifests and with* 
draws without any restraint (for grace only).” 

Thus there is always the active presence of anuttara. So the 
inner content i.e., question-answer which appears in the con¬ 
sciousness of the highest Lord in an undifferentiated way because 
of its being the highest truth, is thought of in the paJyanti stage 
in an indeterminate form (in niroikalpa form) with a desire to put 
it in apportionment of letter, word, and sentence; it is posited 
with a sense of separateness in the madhyamS stage in a determinate 
form (i.e. in saoikalpa form); it is finally expressed in the form 
of question and answer in the vaikhari stage i.e. in gross speech 
consisting of m&yiya letter, word and sentence, such as ‘how the 
unsurpassable etc.’ 

This is that unobservable face (i.e. Sakti) of Bhairava full 
of the feel of manifestation, of which the essence is the unsurpas¬ 
sable I-consciousness, full of the stirring joy ( kfobha )* brought 
about by the union ( samghaffa ) of Siva who is symbolized by ‘a’ 
and Sakti who is symbolized by ‘S' which is the source of the 
appearance and extension of manifestation according to the Trika 
system of philosophy and Yoga, which is the original (maulikaqi), 
enduring state ( dhruvapadam ) and the life of all living beings. 
Therefore, it is not right to associate the Divine with a parti¬ 
cular station* etc., for in the absence of any limitation in His 
case, designation of a particular place for Him is thoroughly 
unjustifiable. 

The fact of question and answer ( vastu ) is an ever present 
reality which is in the first instance, i.e. at the level of parSvSk 
without division (i.e. without the division of a question and its 
answer). Therefore, this is all what is meant to be said here. The 
Self who is the natural state of all existents, who is Self-luminous, 
amusing Himself with question-answer which is not different 
from Himself, and in which both the questioner (as Devi) and 
the answerer (as Bhairava) are only Himself, reflects thus as I, 
“I myself, being thus desirous of wonderful delight knowing the 
truth as it is, appear as question and answer ( tathaiva bhaodmi)." 
So the book begins with, “The Devi said—how the unsurpassable 
etc.”, says in the middle, “Bhairava said, Listen, O goddess,” 
and ends with “This constitutes Rudrayamala (the pair of Siva 
and Sakti).” 
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Moreover, from all the Sastras which have come out from five 
sources 4 up to worldly dealings—all this is said to be the highest 
relationship (parafi sambandhah) 

“In my explanation I, Abhinavagupta, have revealed the 
entire hidden wealth of question-answer mode which has to be 
kept secret, which is the quintessence of the teaching that makes 
one identify oneself with Siva and which always leads oneself in 
experience to the state of Bhairava.” 

However with a desire for the good of my pupils, I am sum¬ 
ming up the whole teaching in the following verses: “In all 
dealings, whatever happens whether it is a matter of knowledge 
or action—all that arises in the fourth stage ( turyabhuvi ) i.e. in the 
paravak in an undifferentiated (gatabhedarji) way. In paSyanti 
which is the initial field of the order of succession ( kramabhujifu ), 
there is only the germ of difference. In madhyamd, the distinction 
of jheya (object of knowledge) and kdrya (action) appears in¬ 
wardly, for a clearcut succession is not possible at this stage 
( sphufakramayoge). 

Moreover, madhyamd or paSyanti fully relying on para which is 
ever present and from which there is no real distinction of these 
(bhrSam pardm abhedato adhydsya) (later) regards that state as if 
past like a mad man or one who has got up from sleep. 

This state of the unsurpassable will be explained in this way 
(i.e. the subject-matter, nomenclature, connexion, and purpose). 

The same thing has been said by revered Somananda in his 
commentary 6 (on Paratrlsika) in the following words: 

“After the initial pulsation of Energy in the form of Devi uvdca of 
revered Bhairava who is (always) intent upon the fivefold act...”. 

I who have been purified by his (Somananda’s) commentary 
am attempting only to clarify the difficulties (lit., to cut asunder 
the knots) that have remained in that commentary. 

Notes 

1. There are six kinds of sambandha or relationship between 
the teachers and the taught: 

(1) Para-sambandha: in which the questioner and the 
answerer, the teacher and the taught are both Siva. It is the 
highest relationship. It only means the resolution of all doubts 
by entering anuttara, i.e. the highest divine consciousness. 
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(2) Mahdn sambandha: in which the questioner is Sadafiva 
and the answerer is Siva. 

(3) Antardla sambandha: in which the questioner is Ananta- 
bhaftaraka and the answerer is SadaSiva. 

(4) Divya sambandha: in which the questioner is the sage, 
Nandakumara and the answerer is Anantabhafjaraka. 

(5) Divyddivya sambandha: in which the questioner is the 
sage, Sanatkumara and the answerer is Nandi. 

(6) Adivya sambandha: in which both the questioner and 
answerer are human beings. 

2. Ksobha in this philosophy indicates the urge of manifes¬ 
tation. 

3. For instance the association of Siva with the Kailasa moun¬ 
tain, etc. 

4. The five sources from which all the Sastras have come out 
are the five aspects of Siva, viz. I Sana, Tatpuru?a, Sadyojata, 
Vamadeva, Aghora. I Sana predominantly represents cit Sakti; 
Tatpuruja predominantly represents dnanda Sakti ; Sadyojata re¬ 
presents icchd Sakti; Vamadeva represents jhdna Sakti, and Aghora 
represents kriyh Sakti. 

5. This commentary is not available now. 

Text 

From uktah sambandhafr on p. 6, 1. 12 upto sambandhdbhidheya- 
prayojandni on p. 7,1. 11 


Translation 

The relationship has already been described. Now, we are going 
to describe the abhidheya or subject-matter. TriSikd is a com¬ 
pound word. This is its analysis ‘the iSikd of the three’ (tispndm 
iSikd). ‘Of the three’ means ‘of icchd (will), jhdna (knowledge), 
kriyd {activity).' The three are also designated by such other 
words as spsfi 1 , sthiti, sarjihhra (with reference to the physical plane) 
or 'udyoga', ‘ avabhdsa ’ and ‘ carvand ’ (with reference to the spiritual 
plane). 1 ISikd' means 'ISvarV, the goddess who governs and 
controls the three i.e. icchd, jhdna and kriyd or Sfffi, sthiti and 
satjihdra, or udyoga, avabhdsa, and carvand. It should be borne in 
mind that ‘ iSand’ or governance or control in this context means 
“being non-different or identical with that which is to be governed 
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or controlled.” Therefore, the revered goddess ‘ pari iakti' (i.e. 
the supreme divine Consciousness) who at once transcends this 
division of three (viz. srffi, sthili, sarjihira etc.) and is identical 
with it is the abhidheya or subject-matter of the book, and because 
of its connexion with pari, the title (lit., name) of this Sastra is 
paratrifiki.’ Another reading of trifiki given by venerable teachers 
is ‘ triijiiaka ’, and owing to the similarity of words, they give the 
following etymology: 

“That which speaks out ( kiyati ) the three Saktis or powers” is 
trirpJaka. The word trirjiiiki derived from its connexion with 
thirty ( tritjisat ) verses is not correct. Even thus, it is not the number 
of verses but only the sense of trirjiSaki, that should be adopted. 
For instance, it has been said in Tantrasara 2 : 

“The sense of Trimsaka has been declared by you in a range of 
a crore and half verses.” 

The relationship of the title of the book and the subject-matter 
is that of the supreme, for both refer to the same Reality. This 
has been practically pointed out already. 

The aim or purpose of the Sastra is liberation of all experients 
in life-time, experients who have become entitled for this know¬ 
ledge of the unsurpassable ( anuttara) derived from grace in the 
form of excellent descent of divine Sakti (power). This liberation 
connotes penetration with complete identity in the essential 
nature of Bhairava and unification with perfect I-consciousness 
which is the delightful flash of one’s own essential Self and is the 
achievement of one who by the realization of his essential nature 
regards the entire multitude of the categories of existence sup¬ 
posed to be bondage as mere different aspects of his sportfulness 
which is the expression of the abundance of his delight.* 

It is averred that liberation is deliverance from those things 
(the categories of existence) which are conventionally considered 
to be bondage, deliverance of the individual who lives and grows 
in the body, prina etc. 4 whose field of activity is the inner and outer 
senses ( jninendriyas and karmendriyas), and which (i.e. the body, 
prina etc.) are as drives 6 and whose life consists in strenuous 
endeavour. 

If all the impressions (samskira mitra) caused by mayi (i.e. the 
impressions of difference) vanish, what does the announcement of 
such liberation signify and with reference to what is this liberation? 



Abhinavagupta 


19 


The same idea has been expressed in Spandakarika (in the 
following lines): 

“He, who has this understanding (viz., that the universe is 
identical with the Self), regards the whole world as a play (of the 
Divine), and thus being ever united (with the universal Consci¬ 
ousness) is, without doubt, liberated while alive” (Sp. K. II, 5). 

This will be clarified shortly. Thus this realization (i.e., identity 
of oneself with the perfect I-consciousness of Bhairava) constitutes 
the purpose of the Sastras and so this purpose is the culmination 
of the object of human existence. An inquiry about the purpose 
of purpose is uncalled for. So the connexion, the subject-matter, 
and the purpose have been described. 8 

Notes 

1. In the classification according to sfffi etc., there are five 
aspects, viz. sffti, sthiti, saqihdra, pidhdna or vilaya and anugraha 
and according to udyoga etc., there are also five aspects, viz. 
udyoga, avabhdsa, carvand, bijdvasthdpana, and vilapana. Here accor¬ 
ding to three-fold classification, pidhdna and anugraha have been 
included in sarphara, and bijdvasthdpana and vildpana are included 
in carvand for the sake of uniformity. 

2. This book is not available now. 

3. Mukti or liberation does not mean deliverance from the 
categories of existence but rather identity with the essential 
nature of Bhairava or in other words with the perfect I-consci¬ 
ousness which is the essential nature of one’s own Self. 

4. Etc. refers to puryaffaka. 

5. By ‘drives’, Abhinava does not mean that they drive one to 
misery, but that they drive or push the individual to higher life; 
their very short-coming acts as a stimulus for rising to a higher 
life. 

6. This refers to what is known as anubandhacatuffaya, or four 
indispensable elements of any Sdstra. They are (1) the prayojana 
or purpose or aim, (2) the adhikdri, i.e. one who is competent for 
the study of the particular Sdstra, (3) abhidheya, the subject-matter 
of the Sdstra, (4) sambandha or relationship or connexion between 
the title of the Sdstra (abhidhana ) and the subject-matter (abhi¬ 
dheya ). 

(1) Abhinavagupta says that the prayojana or purpose of the 
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iistra is mukti or liberation, but he scouts the popular idea of 
mukti as deliverance from the vehicles of the Self or from the 
categories ( tattvini) of existence. He valiantly maintains that 
mukti only means identification of the self with the Supreme 
I-consciousness of the Divine. 

(2) Abhinava has not directly used the word adhikiri, but has 
suggested it in ‘vibhoh parafaktipitinugrahavaSotpannaitioadanut - 
tarajnanabhdjanabhdodndrji' (P.T., p. 6, l. 22) i.e. they alone are 
fit to study this Sistra in order to attain mukti who are oriented 
towards the Lord through grace. 

(3) With regard to abhidhtya or subject-matter, Abhinava 
saysthatitis sarfividbhagaoalibhaffdrikipari (P.T.,p.6,1.15) i.e., the 
Supreme Divine Consciousness, the Supreme Divine Sakti that 
ever flashes as I and expresses itself in parivik or Supreme Sound. 

(4) So far as sambandha is concerned, Abhinava says, “ abhi - 
dhdn&bhidheyayoicapara eva sambandhah tiditmyit" (P.T. p. 6,1.21), 
the relationship of the subject-matter and the book is that of 
the Supreme, for both refer to the same Supreme Reality. 

Text 

From atha granthirtho vydkhyiyate on p. 7, 1. 12 upto ityidi on 
p. 11, 1. 11. 


Translation 

Now the meaning of the text is being explained. (Abhinava takes 
up the first word of the first stanza, viz., anuttaram for explana¬ 
tion. He has explained it in sixteen ways). 

1. Uttara may be interpreted as ‘more, additional’, ‘an’ means 
‘not’. ‘Anuttaram’, therefore, means ‘na vidyate uttaram adhikarji 
yatah’, i.e. ‘Than which there is nothing more, or addidonal’. 

The other thirty-six tattvas (categories of existence) upto Ana- 
srita Siva 1 whose very existence is proved by their entrance into 
the consciousness of highest Bhairava (i.e. which owe their very 
existence to Para Bhairava) point to the Consciousness of Bhairava 
as something more than or superior to themselves. Not like 
this is the highest, most perfect Consciousness of Bhairava (i.e., 
the Bhairava-Consciousness does not point to anything more or 
higher than itself), because of its essence being unrestrained, non- 
relative, delightful flash of knowership. 
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2. Anuttara is that state in which there is neither question, nor 
answer (i.e. in which a question formulated in ‘Devi uvaca’ or an 
answer formulated in ‘ Bhairava uvaca' does not arise). It is that 
ocean of supreme Consciousness, from which arises infinite know¬ 
ledge upto that of Anasrita Siva, and by which the pupil be¬ 
comes competent for the clarity of the question to be raised. It is, 
in fact, that Reality which is ever awake. In that state how can 
there ever be an occasion for another answer (than the perfect 
Bhairava Consciousness) which comes from a preceptor or Guru? 

3. 'Uttara' means crossing i.e. liberation. This is the libera¬ 
tion accepted by the dualists. This does not go beyond the fixed 
order of things. 

According to this, one has, first of all, to enter from the stage of 
body to the stage of prana , then the stage of buddhi, i.e. one at 
first considers the body to be the Self, then the prdria, and then the 
buddhi to be the Self, then the stage of prana (the universal prdna- 
iakti spandan&khydifijioanarGpatSrji), then the state of the void which 
connotes the dissolution of all objectivity, and then on attaining 
the highest pitch ( atUayadhdrdprdplau) of the successive diminu¬ 
tion of ail the malas (limitations), the emprical individual is freed 
on the manifestation of the state of Siva. All this stupendous 
ascension is, indeed, futile (for were not the previous stages also 
the expression of Siva?). 

4. Similarly, rising of the Sakti from the navel to the heart, 
then to the throat, then to the palate, then to the top of the head 
(.brahma i.e., sahasrdra), then to the Bhairava bila (the point above 
the sahasrdra ) in an upward succession is ascension. Anuttara 
signifies that in this Saiva Agama, mounting to Bhairava by an 
upward succession through the six cakras is not indispensable (rta 
vidyate uttarah i.e. Urdhvataranakramah yatra). 

5. Uttara also means ‘that from which one has to go beyond’ 
i.e., bondage or the world. It also means ‘crossing over’ i.e. 
moksa or deliverance. 

Therefore, anuttara is that in which there are no such cros¬ 
sings (i.e. according to anuttara, the world is not really bondage, 
and when the world is not bondage, the question of deliverance 
does not arise). 

6. Uttara also means speaking in a limited way (about Rea¬ 
lity) e.g. ‘It is like this, it is like that’, i.e. limiting Reality in these 
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ways. Therefore, anuttara is that which has not got limitations. 
It is unlimited, infinite Reality. 

7. Even pointing to Highest Reality 2 by the mere word ‘this’ 
is also limiting it, for such indication is also limitation. Thus be¬ 
cause of its sense of exclusion ( vyavacchedakatvdt ), even a simple 
denotation as ‘this’ is only a vikalpa i.e. a mere thought-construct, 
because of its essence being ‘limitation’ (vyaccheda-pranameoa). 
Therefore, so long as an empirical experient (mayiyah pramdta) is 
desirous of entering anuttara (the Supreme Reality) so long he 
remains in vikalpa (thought-construct) of a particular form (i.e. 
in samadhi). In this context, (it must be borne in mind) that that 
which is indeterminate ( avikalpitaiji ) and necessarily inherent in 
everything (avinabhavi) , s that is really anuttara (Supreme Con¬ 
sciousness), for without it even a determinate concept cannot ap¬ 
pear ( tadoina kalpitarupdsphurandt). In fact, in anuttara ( tatra ), 
contemplation, concentration etc. ( bhdvanddeh) are wholly inap¬ 
plicable. Therefore, it ( anuttara) has been declared (by Soma- 
nanda) to be beyond contemplation, karana, etc. Not that bhd- 
vana is wholly useless, (i.e. it can only bring about the purifi¬ 
cation of mind, but not the realization of anuttara). Such anuttara 
(i.e. the nirvikalpa, thought-free anuttara) abides even in the life 
of the work-a-day world (for those who have its awareness). It 
has been (thus) said by myself in one of my hymns: 

“Slender {pratanu) rain falling continuously (avicchidaioapatan) 
is not visible in the far-spreading sky ( vitata iva nabhasi) but it is 
clearly visible in juxtaposition with the tree of the forest or the 
eaves of the roof of a house. Even so, the Supreme Bhairava, being 
too subtle, never appears in the range of experience. Under the 
circumstances, it is only by its connexion with means which de¬ 
pend on space, form, time, pattern, and state that that consci¬ 
ousness is generated instantaneously in them in whom the aware¬ 
ness of Bhairava is subdued—the consciousness that is indicative 
of thy presence, O Lord !” 

So it will be said further that what is posited as an answer is 
really no answer. Now we proceed further with the explanation 
of anuttara. 

8. Thus the Sdkta updya is said to be higher than the nara i.e. 
dnava updya. Sambhaoa updya is higher even than that (i.e. Idkta 
updya). Even in Sambhava updyas there is a hierarchy among them- 
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selves in the forms of bhuta, tattva, mantra, mantreSvara, (Sakti etc.). 
Again even among physical elements, there is a hierarchy 
in the form of the earth, water etc. The dreaming is higher 
than the waking, sleep is higher than that (dream); the fourth 
state ( turya ) is higher than that (sleep); the state beyond the 
fourth ( lurydtita ) is higher than that (i.e. the turya). Even in the 
waking condition there is a hierarchy of these states among 
themselves through four 4 varieties. I have conclusively dis¬ 
cussed this matter in detail in Srlpurvapaficika. 6 I have not des¬ 
cribed it here in detail, because that will serve no useful purpose, 
and will unnecessarily increase the volume of the book. This 
kind of uttaratva (hierarchy) only shows higher and lower and 
contains the delusion of dualism. 

9. Uttara (in anuttara) is used in an abstract sense in which 
there is no indication of superiority or inferiority as in the division 
of brdhmana, ksattriya, vaiSya, Sudra, the lowest caste (the caste 
last in order). 

10. Uttara (is used) in the sense of Saktis like paSyanti? etc. 

11. Uttara may mean Saktis like Aghora and others. 7 

12. Uttara may mean 'para' etc. 8 Anuttara is that where these 
don’t exist. 

13. Anuttara may be analysed into a-\-nut-\-tara. The noun 
‘nut’ is derived from the root ‘ nud ’ which means to impel, to push, 
and tara means crossing, going beyond the worldly existence. 
Nuttara would, therefore, mean ‘going beyond the worldly 
existence through impulsion’ by the process of initiation. 

The guru (spiritual guide) sets in motion his own consciousness 
in the consciousness of the disciple. Thus he (the guru) applies 
an initiation which is intended to bring about liberation ( moksada ) 
by means of the process (paripdfyd) of the central point ( visuvat )® 
etc. which is devoid of the movement of prana (exhalation) and 
apana (inhalation) breaths which assume the utterance of harjisa, 
and is the junction of both and by the difference of sthdna 10 on the 
sakala nifkalaP- initiation and through the practice of yojanika 1 * 
initiation on the occasion of the last function of the complete 
oblation. 

Now in all these, how is this kind of mockery made of the un¬ 
surpassable consciousness ( anuttara caitanya) that is self-luminous, 
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omnipresent, unmodified, i.e. unrestricted by the limitation of 
space, time and form? 13 

Therefore anuttara is that in which a crossing over does not 
occur by such impulsion as will be said in: “Thus initiation that 
leads one to liberation is achieved only in the case of one who 
knows the Truth in reality” (P. T. v. 26). 

14. ‘An’ from the root ‘an’ ‘to breathe’ with the suffix ‘kvip’ 
means one who breathes. Thus ‘An’ means anu or the empirical 
individual whose life consists in breath and who considers his 
gross body {deha) or the subtle body ( puryasfaka ) etc., i.e. prdna 
as the Self. Similarly ananam may mean life {prdnand ), existing 
in the body etc., consisting of different powers devoid of I-con- 
sciousness, as in the case of one who is known as Sunya-pramata} 1 
So anuttara would mean superiority over the empirical individual 
and the Sunya-pramata, having preponderance over everything, 
because of its being the highest truth, i.e. because of its being 
Bhairava Himself. 

In this world full of sentient and insentient existents, the non- 
sentient ones exist because of their dependence on the sentient 
ones. The life of all living beings consists indeed in the afore¬ 
mentioned divine powers of knowledge and action in the case of 
other experients also {paratra ) as in one’s own. Only the bodies 
etc. appear as different. 

And that which is life appears in every one without any dis¬ 
tinction i.e. life appears in every one whether he is deha-pramatd, 
puryasfaka-pramdta or Sunya-pramata. This indeed is the highes. 
truth. As has been said by revered Utpaladeva: 

“Knowledge ( jhana) and activity ( kriyd ) are the very life of 
living beings.” (P.K. I, 4) 

Thus life consists only in knowledge and activity, i.e. know¬ 
ledge and activity alone are symbolic of life. 

15. Anuttara may be analysed as a-\-nut-\-tara meaning the tara 
or flotation of the nut or impulsion of ‘a’. ‘A’ is the Sakti ( kald ) 
who is above the range of mayd (amdyiya ), who is not found in 
Sruti-sastra (i.e. in the Vedic tradition), who is the bliss ( camat - 
kdra ) of the very waveless ocean of consciousness abiding in the 
natural, supreme Light, who covers both the initial and the final 
stage of the perfect I-consciousness (i.e. both ‘a’ and ‘hatji’ the 
Sanskrit word for ‘I’), which comprehends the entire cosmos 
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which is the expression of the creative delight of Sakti. Nut i.e. 
impulsion is the culmination of the expansion ( visargantatd ) ls of 
that (i.e. kali). Tarah means the flotation or swimming of that 
nut i.e. the continuance of that state over everything eke. (The 
sense is that though anuttara in its expansion is denoted by Sakti 
and nara, yet it is never separated by these. It pervades up to the 
very end). 

16. Anuttara is now analysed as anut+tara. ‘A’ in anut means 
avidyamdna (not existing), ‘ nut' in 'anut' means impulsion i.e. 
successive action ( kramdtmakd-kriyd ) depending on the duality 
of going and coming i.e. movement in space and time. So ‘anut’ 
means that in which there is no impukion of the successive move¬ 
ment ( kriydmayl prerand ). 

This 'anut' is well-known among people as dkdSa (ether) etc. 
i.e. Sunya or void (for in dkdSa or void, there k no possibility of 
coming and going etc.). 

'Tara' is a sign of comparison, meaning better, higher. So 
‘anuttara’ means higher even than dkdSa or ether. 

In 'dkdfa' (ether) etc. ako there may be said to be successive 
action on account of incidental contact with ajar or various other 
incidental contacts and on account of constant and intimate 
connexion as that of sound. In the supreme Consciousness, how¬ 
ever, which has as its essence, the sovereign power of thoroughly 
uninterrupted, absolute Freedom, which has I-consciousness full 
of the entire multitudinous objectivity characterized by thkness, 
the condition of which is accepted ( soikrta) by Siva but k viewed 
with hesitancy (iankyamana) , by Anasrita Siva, with a feeling of 
ease characterized by delight in differentiated objectivity ( vicchin - 
na-camatkdramaya-viSrdntyd) , which is ever beyond all appearance 
(.nirdbhdse ), but which is always shining in manifestation, 
in which what was non-appearance for Anasrita Siva has been 
accepted as appearance by Siva (svikdrdbhdsikrtdndbhase), the 
activity of I-consciousness is successionless, because of the absence 
of the relativity of space and time which are characterized by 
objectivity (in manifestation) and absence of objectivity (in 
withdrawal), which is full of the delight of its own consciousness, 
well known in the matsyodari 18 and mala Sastra. This succession¬ 
less I-consciousness is the anuttara (supreme, unsurpassable). 
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(Now Abhinavagupta takes up the question as to why the word 
cmultara has been used instead of anuttama.) 

According to the rule of grammar, the suffix tamap (i.e. tama) 
is used (in the superlative degree of adjective), denoting that 
which surpasses everything ( atiiayamdtra ), but the suffix tarap 
(i.e. tarn, denoting comparative degree) has been used here which 
shows only a comparison of two things. For instance when we 
say, ‘This is whiter’, what we mean is that of two things both of 
which are white, one has more whiteness (atiSayena Suklah) than 
the other. But in the sentence ‘of these white things, this has 
more whiteness’—what is the additional sense in this? For in¬ 
stance in: ‘This palace is white, this cloth is white, this swan is 
also white’, that which has the greatest whiteness is said to be 
whitest ( Suklatama ). The palace is also white, the cloth is also 
white—what additional information has been given in ‘the 
whitest’? Therefore in the tamap suffix, the formation of the sen¬ 
tence in the above way is inappropriate. The tamap suffix does 
not describe anything more than the tarap suffix. 

This is what is meant to be said: “The tamap suffix is used 
when a particular correlative is not intended to be spoken about 
(i.e. when there is no comparison between two), the tarap suffix 
is used with reference to a correlative (i.e. when there is compari¬ 
son between two). The secondary word ( upapada) is used when 
there is a distinction made by a dual number with reference to a 
correlative.” One only is a correlative. ‘Of the two, this is more 
white’—in this, a third is not acknowledged. For expressing 
specific ascertainment, the first is considered to have a corre¬ 
lative. There is no expectancy of more than two in comparison. 
There is comparison of only one simultaneously with reference to 
the other. In using the tamap affix by way of gradation, one does 
not get any additional information. The use of ‘tarap' and 
‘tamap' suffix in the sense of graded or comparative value is only 
conventional; it has no regular or proper derivation. It is not 
in accordance with the sense of 'tarap' and ‘tamap' suffix. If 
tarap and tamap indicate graded excellence, so may tdrya and 
tdmya also. Enough of displaying ability unnecessarily regarding 
a matter a bit of which we have heard from scholars. 

Here it is in order to indicate graded correlatives along with 
‘ uttara' that the tarap suffix has been used. Even if there were no 
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occasion to express correlatives, the usage of ‘anultamam’ would 
also have borne the same sense. 

So in another Agama, it has been said: 

“There is no one to whom that unspecified Highest Reality 
(anuttamam) is unknown which, however, is not known even now 
to the wise who have become perfect in sadhana (spiritual 
praxis).” 17 (Even now means even when so-called jnana has been 
acquired.) 

Thus the unsurpassable ( anuttara ) is that whose essence is 
absolute Freedom, which is not determined by time, i.e. which 
transcends all temporal concepts, which is an embodiment of 
activity ( kriydiakti ) 18 . 

The same thing has been said by revered Utpaladeva in the 
following lines: 

“It is only in worldly activity that there is succession, due to 
the Lord’s power of time ( kdlaSakti) but there can be no succession 
in the eternal activity ( kriydJakti ) of the highest Lord (which is 
of the nature of vimarSa ) just as there is no succession in the Lord 
Himself” (I.P.K. V. II, 1, 2). 18 

Thus this unsurpassable Reality ( anuttara) has been explained 
in sixteen ways. In the Trikasara 20 also, it has been said: 

“Anuttara is the heart (centre) of all. There is a knot in that 
heart. Knowing that knot to be sixteen-fold, one should perform 
one’s actions at ease.” 21 

Similarly, “The knot abiding in the heart can be untied only 
by Anuttara Himself.” 

Notes 

1. The following form the thirty-six tattoos or categories of 
existence according to this commentary: 

Mahabhutas (gross physical elements) —5 (earth, water, air, 

fire, ether) 

Tanmatras 5 (rupa, rasa, gandha, 

Sabda, sparfa) 

Jnanendriyas 5 

K armendriyas 5 

Buddhi, Manas, Ahamkara 3 

Prakj-ti 1 

Puru?a 1 
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Maya together with her five kancukas 6 

Suddha vidya 1 

Isvara 1 

Sadafiva 1 

Anahita Siva and his Sakti 2 


36 


2. The Highest Reality cannot be designated as ‘this’ for that 
would only objectify it, whereas the Highest Reality can never be 
objectified. It is the Eternal Subject. 

3. Avinabhavi is that which is necessarily inherent in everything. 
The akalpita or indeterminate is the avindbhdvi, for without the 
indeterminate, the determinate ( kalpita) cannot exist. 

4. Details of these updyas are given on page 215 of Tantraloka, 
vol. I. (KSTS ed.) 

5. These four varieties are (1) jdgrat-jdgrat, (2) jdgrat-svapna, 
(3) jdgrat-susuptiy (4 ) jdgrat-turiya. 

6. This book is not available now. 

6. These pafyanti, madhyamd, etc. are Saktis, and not gradations 
of speech. 

7. The Saktis (powers) referred to are: 

(1) Aghora Saktis that lead the conditioned experients to 
the realization of Siva. 

(2) Ghora Saktis that lead the jivas towards worldly plea¬ 
sures and are a hindrance in the way of liberation. 

(3) Ghoratari Saktis that push the jivas towards a down¬ 
ward path in samsdra. 

8. These are: 

(1) Para which brings about a sense of identity with Siva. 

(2) Parapara Saktis which belong to the intermediate stage, 
they give a sense of unity in diversity. 

(3) Apara which brings about only a sense of difference. 
These Saktis carry out their function through Aghora, Ghora 

and Ghoratari Saktis. 

9. Visuvat prabhrti = vifuvai etc. Visuvat in a general sense means 
middlemost, central. In a specialized or technical sense, it means 
equinox—a point where day and night become equal. The 
idea common in both cases is a central point where two forces 
become equal. Hatjisa prdna means karpsa-rupi prana. ‘ Ham' is a 
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symbolic word for the utterance indicated by prana (exhalation) 
and l sati is a symbolic word for the utterance indicated by apdna 
(inhalation) breath. So ‘ harjisaprana-funya-oisuvat ’ means that 
central point where both prdna and apdna are equally balanced, 
the middle-most point where there is neither prdna nor apdna 
{harjisapranddiSunyaoisuvat) , the zero point intermediate between 
prdna and apdna. It is at such a point that the guru impels the 
consciousness of the disciple in the universal consciousness. 
Prabhrti, i.e. et cetera refers to abhijit. It is also symbolic of the 
meeting point of the prana and apdna. The difference between 
the two is that in oifuvat, the neutral or zero point comes at the 
end of prdna and commencement of apdna, whereas in abhijit, it 
comes at the end of apdna and commencement of prana. 

10. Sthana-bheda refers to the difference of bdhyadvadafdnta and 
antaradaddaianta. 

11. Sakala and nifkala initiation: 

Sakala initiation is for one who after realization of the Supreme 
wants to remain in the world and help others in their realization 
of liberty. By initiation, the future and past karmas of such a 
disciple are destroyed, but his prdrabdha karma (i.e. karma which 
has commenced to bear fruit) is untouched so that he may re¬ 
main in the physical body in order to liberate other souls. A 
parallel may be noticed in the Bodhisattva of Buddhism. 

Nifkala initiation is for one who only wants his liberation and 
is not concerned with the liberation of others. A parallel may be 
noticed in the Pratyeka Buddha of Buddhism. 

For details, see Tantraloka, 15th Ahnika, verse 30 ff. 

12. Tojanikd dikfd: In this, the guru unites the consciousness 
of the disciple to a particular tattva according to his desire. Cf. 
“tato yadi bhogecchuh sydt tato yalraiva tattae bhogecchd asya bhavati 
tatraiva samastavyastataydyojayet”, Tantrasara, p. 159. 

13. It is not modified by deSa (space) i.e. it is vyapaka or all- 
pervading, not modified by kdla (time) i.e. it is nitya or eternal, 
not modified by any particular akdra or form, i.e. it is viSoakara 
i.e. all-containing. 

14. Sunya pramatd: having the experience of only void. He is 
devoid of I-fccling in respect of the various powers of the senses; 
he is also devoid of the sense of objectivity. He has simply life 
without even the breath. 
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15. The cuhnination of the Sakti in her visarga or expansion 
consists in ahatji, of this V is symbolic of abheda i.e., unity 'ha' 
is symbolic of bheda or diversity, the anusodra or dot on 'ha’ is 
symbolic of bhedabheda i.e. unity in diversity. These three are 
known as para visarga, apara visarga and pardpara visarga. 

16. Matsyodari : The belly of the fish keeps throbbing inwardly 
without any external movement. So the I-consciousness keeps 
throbbing without movement. 

17. The wise want to know it by reason, and fail miserably. 
The common people know it instinctively as the ground of all 
existence. 

18. Here kriydSakti includes jhanaiakti also. 

19. There is no succession in I-consciousness. It is uninterrup¬ 
ted. So it is beyond time. The anuttara is the Lord’s I-conscious¬ 
ness, and so successionless i.e. beyond temporal concept. 

20. Trikasarasastra is not available now. 

21. The sixteen knots are the following: 

Reality is expressed in (1) prameya or object, (2) pramdna or 
knowledge, (3) pramatd or subject of knowledge, (4) pramiti 
or non-relational knowledge, i.e. knowledge without subject- 
object relation. Each of these four has four states viz. srsfi, sthiti, 
saijihdra and andkhya. Thus altogether, they make up sixteen. 

Text 

From tata idrk on p. 11,1. 11 upto vydkhydlam on the same page, 
1.16. 


Translation 

(Now Abhinavagupta gives three interpretations on katharji 
(how) of the verse.) 

{'Katharji' may be taken in the sense of an Instrumental Case— 
tritiybrtha. Then its meaning will be like the following:) 

1. In what way {kena prakdreija) is such anuttara to be realized: 
by abandoning the uttara or the world or otherwise? 

(It may be taken in the sense of Nominative Case, prathamdrtha. 
Then its meaning will be like the following:) 

2. What is this way? Since anuttara is all this multitude of 
knowledge {jnana ), object of knowledge (Jheya) (and knower i.e. 
jndtd) which meets on all sides mutual opposition consisting of 
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difference, therefore, there are bound to be superiority and in¬ 
feriority. What is this kind of anuttara with higher and lower 
grade? 

(It may be taken in the sense of Locative Case, saptamyartha. 
Then its meaning will be like the following:) 

3. In which way is there anuttara in liberation or even in what 
is supposed to be bondage? Since there is no definite rule regar¬ 
ding taking the Hharji' suffix in the sense of any particular case, 
and since it can be taken in a general sense of kind or sort, this 
question beginning with ‘ katharji ’ concerns only kind or sort. 
The word ‘deva’ has already been explained. 

(Now Abhinavagupta explains sadyah kaulika-siddhidatji of the 
verse.) 


Text 

From kularji sthula suksma etc. on p. 11, 1. 17 upto kimaparena 
vdgjdlena on p. 13,1. 10. 


Translation 

(First interpretation of kaulika-siddhidarp.) 

l Kula' is gross ( sthSla), subtle (suksma), and ulterior (para), 
prana (life-breath), indriya (senses), bhiitddi (the five gross phy¬ 
sical elements) both in a collective sense (i.e. in the sense of 
totality of manifestation), 1 and in the sense of cause-effect. As 
has been said: “By reason of action (only) in collaboration with 
another” (Y.S. IV, 24).* 

So kula or totality is so called, because Consciousness itself 
abides in the various forms of objectivity* (yathdvasthandt) 3 by 
means of coagulation 4 and Consciousness itself (voluntarily)® 
assumes bondage by its own Freedom. It is said: “The word 
‘kula ’ is used in the sense of coagulation and kindred.” (sarjistydne 
bandhufu ca). a 

Without Consciousness which is Light itself, no entity which 
is devoid of the light of manifestation (aprakdiamdnarji vapuh) can 
acquire existence. 

Now ‘kauliki’ is that which is related to the whole universe 
including the body; siddhi or achievement is the acquisition of 
bliss (dnanda) by turning round (parivftya) 7 to have a firm hold 
on that very principle i.e. the light of the universal consciousness 



32 


Pard-TrUikd- Vivarana 


(. tathdtva-dardhyarji ), in other words, identity with the perfect 
I-feeling of Siva, who is the highest Consciousness and whose 
nature is spanda or the eternal throb of delight in manifestation 
(hrdaya-svabhdva-parasarnviddtmaka-Siva-vimarfa-tdddtmyam). So 'kau- 
lika-siddhidatji’ is that winch enables one to have such achieve¬ 
ment. In other words, by achieving identity with anuttara, the 
.otality of manifestation becomes like that anuttara itself. 

As has been said in the following lines: 

“By means of negative and positive proof 8 ( vyatircketardbhydrji) 
there is settled conviction concerning the Self ( nijatman ) and 
objectivity (anya, lit., the other). Such conviction is known as 
fixity ( vyavasthiti ), firm standing (pratis(hd), complete attain¬ 
ment ( siddhi ), and final beatitude ( nirvrtti ).” 

(Interpretation of the word sadyah ) 

The word ‘ sadyah ’ is used in the sense of ‘on the same day’ 
(sa = same, adya =day). As has been said previously, there is no 
fixity of the day or the present (i.e. it is only conventional). 
So, ‘ sadyah ’ in this context means at the same instant. Sameness 
here does not connote sameness of the moment, but rather ‘ter¬ 
minating in Reality’ (tattoaparyavasdyi) , for it is in this way that 
the word sadyah is to be understood. Therefore if sadyah is to be 
taken in the sense of‘at that very moment’, then on account of the 
limitation of the present moment, the past and future moments 
would be rejected, and thus the present whose life consists in its 
being reckoned relatively with reference to the past and the 
future will also have to be rejected. 

For the kula (total objectivity) that has been described (so 
far) is the collective whole (cakra) of the rays 9 of the divine Sun, 
viz. Bhairava and is of the essence of Light (in its external 
aspect). When, however, that (kula) acquires nirodha (rest, 
stoppage) by identification with the inner supreme Bhairava 
Consciousness, then it is full of the relish of the ambrosia of 
supreme bliss, is anuttara (transcendent to all aspects and phases), 
beyond space and time, eternal of the form of oisarga, 10 and ever- 
risen. The same thing has been said in Vadyatantra 11 in the 
following lines: 

“Having retained (within one’s essential nature) one’s entire 
group of Saklis (that are extroverted) and having (thus) drunk 
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incomparably the most exquisite nectar (of Self-realization), one 
should abide happily in that state 14 (of self-realization), unrest¬ 
ricted by the past and the future.” 

At another place, I have described in detail the non-restrictive 
characteristic of both these times (i.e. the past and the future). 

(Second interpretation of kaulika-siddhidarji) 

Kaulika-siddhi means siddhi or achievement of definite experi¬ 
ence of objects derived through kula i.e. by means of the body, 
prdna, and puryasfaka. The siddhi (achievement) consists in the 
definite grasp of blue, pleasure etc. (i.e. objective and subjective 
experience) which are completely diverse (lit., whose life consists 
of diversity). Kaulika-siddhidarji, therefore, means that which 
gives i.e. brings about the definite grasp of objective and sub¬ 
jective phenomena by means of kula i.e. by means of the body, 
prdna, and puiyasfaka. Indeed it is the body, mind, etc., which, 
through the penetration in them of the energy of the eternal * a' 
i.e. ‘Siva’, and His externalizing Sakti symbolizing 'ha.', the 
energy that is beyond the sphere of time and that mounts the 
intermediate stair of prdna etc., which bring about the success in 
the form of the definite perception of the existing entities. 13 As 
has been said, 

“It is rather by coming in contact with the power of the Self 
that the empirical individual is equal to that (i.e. the divine 
Being)” (Sp. K. I, 8). 

Similarly, 

“Resorting to that power (of spanda tattva), the divinities, 
Mantra etc., being endowed with the power of omniscience 
proceed to carry out their assigned functions towards the embodied 
ones just as the senses of the embodied ones by resorting to the 
power of spanda proceed to carry out their (specific) functions” 
(Sp.K. II, 1). 

(Third interpretation of kaulika-siddhidarji) 

Kula means—though kula of the form of Siva-Sakti is close at 
hand, i.e. though it is present in every one, it is not realized by 
all. Siddhi means, according to the principle already described, 
liberation in life itself (in the form of identity with the divine 
consciousness) generating the much sought-after supernormal 
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powers, animd 13 etc. Sadyah means spontaneously without any 
effort or anticipation ( andkalitam am) i.e. without contemplation 
( bhdvand ) 14 , karana 16 etc. So ‘kaulika-siddhidam’ means that which 
brings about liberation in life (in the form of unification with the 
divine consciousness) generating spontaneously without the 
effort of contemplation etc., the much sought-after powers of 
anima etc. 

As has been said by revered Somananda 
“Because of Siva’s being present always, what is the use of 
contemplation, karana etc.?” (S.D. VII, 101) 

Similarly, (it is said in the following lines): 

“Having once acquired the knowledge of omnipresent Siva 
with firm conviction through experience (pramdna ), the scripture, 
and the statement of the guru, there is nothing to be done any 
more by means of karana or bhavana." (S.D. 5b-6). 

(Fourth interpretation of kaulika siddhidarji) 

“Kaulika means kule-jata i.e., born or sprung in kula. Siddhi 
means the achievement of the appearance of diversity, beginning 
with the expansion of ‘ha’, the expression of Sakti’s delight and 
ending with the evolution of the multitude of external existents. 
That which brings about such achievement is kaulikasiddhidarji. 

It is anuttara itself of the nature of eminent Light, which has 
implicitly within itself the expansion of the universe as identical 
with consciousness, 17 that explicitly evolves diversity through the 
abundance of the delight of power issuing from its own unsur¬ 
passed Freedom. Mdya or prakrti which is not Light of Consci¬ 
ousness ( aprakdiardparji) cannot be the cause of the manifesta¬ 
tion of existents. If that is supposed to be of the nature of Light, 
then it certainly is the exalted Lord Bhairava Himself. Then 
what is the use of another snare of words? 

Notes 

1. Kula or the totality of manifestation appears in three forms, 
viz., gross ( sthula ), subtle ( sukyma ) and the ulterior {para) either 
as material object or as the body. In the case of the body it is 
known as sthula Sarira, suksma-Sarlra, and para or karana Sarira. 
In the sense of cause-effect 3 it means that bhStadi or pafica mahd- 
bhutas, the five gross physical elements, viz., earth, water, fire, air, 
and ether are the effect of sthula or gross matter, the indriyas or 
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senses are the effects of subtle or sQkpna matter, and prdna is the 
■effect of the para or ulterior matter. 

2. This is a quotation from Patafijali’s Yoga-Sutras (IV, 24). 
The full Sutra is as follows: 

tadasarjikhyeyavdsandbhikitramapi pardrtharji sarjihalyakdritvdt. 
i.e. “That, viz. the citta or mind though variegated by innumer¬ 
able sub-conscious impressions exists for another (i.e. the purufa 
or Self) by reason of its acting in collaboration with another i.e. 
because of interdependently joint causation.” 

3. Yathdvasthandt means that every material object appears in 
its own space, time and form. 

4. ASyanarUpatayd or ‘by means of coagulation’ means that 
subtle energy of consciousness assumes the solid form of matter, 
but even in that thickened mass of matter, consciousness does not 
lose its nature, even as water in becoming ice does not lose its 
nature. 

5. The kula or totality of matter assumes bondage or limitation 
not by any compulsion, but bodhasvdtantryddeva, by the inherent 
Freedom of the divine Consciousness, i.e. the divine Conscious¬ 
ness voluntarily descends into the limitation of matter. 

6. The double entendre in ‘ bandhufu ’ cannot be brought out 
in translation. The word ‘handful’ is derived from the root 'bandh' 
which means to bind. ‘ badhnati manah snehadind iti bandhuh'. A 
kindred or friend is called ‘ bandhu ’ because he binds the mind by 
affection etc. In bandhdbhimdnat, A.G. suggests that ‘kula’ binds 
or limits not only in the sense of matter, but also in the sense of 
kindred or friend. 

7. Parivjtya is a very significant expression in this context. 
Parivftya means ‘turning round, going back’ to its origin. ‘Pari- 
vrtti’ the noun form of the verb ‘ parivrt ’ is a technical word of this 
system. It is defined as 'idantdlmakam oUvdbhdsam ahantdtmani 
purndbhdse samslhdnam' —the entire objective manifestation appear¬ 
ing as ‘this’ abiding in the full blaze of perfect I-consciousness of 
the divine’. The kauliki siddhi comes when the fragment returns 
to the whole, the perfect I-consciousness. The objective pheno¬ 
mena then appear as a ray of the noumenal Light. 

8. ‘Vyatireka-itardbhydrji’ — 'Vyatireka' means exclusion, a negative 
proof, 'itara ’ means other than vyatireka, i.e. anvaya or positive 
proof. Vyatireka is defined as 'yadabhdue yadabhdvah' i.e. it is that 
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where in the absence of one, the absence of the other also occurs. 
'Amaya' is defined as ‘yatsattveyalsattvam' i.e. it is that where in the 
presence of the one, the presence of the other also occurs. 

9. Rays or 'raSmicakra' means Sakti-cakra or the collective whole 
of the Saktis of the Divine. 

10. ‘Anuttara dhruva' is the 'a' or the supreme Siva, the first 
letter of ‘aham’. Visarga is the expansion of 'aham' upto the anu- 
sodra i.e. the nasal sound which is marked by a dot on 'ha' in 
aharji. Thus 'a' in aham represents Siva, 'ha' represents ‘Sakd’, 
the anusvdra represents the fact that though Siva is manifested 
right upto earth through Sakti, he is not divided thereby; he 
remains undivided (avibhdgavtdandlmaka-bindu-rupatayd). 

Visarga: The very nature of anuttara or Siva-Sakti is visarga 
or expansion which has two aspects, viz., sjfti or expansion in 
manifestation upto nara or phenomena and sarjihdra or return 
movement from phenomena to Siva. The whole cosmic play of 
srffi-sarphdra is of the nature of visarga. The visarga is indicated 
in srffi with two dots above one another (:) and also by the dot 
on aharji which is only half visarga. Half of 'ha' is known as full 
visarga and half of this visarga is anusvdra or bindu (.). 

11. Vadya Tantra is not available now. 

12. 'Vartamdne' here means svarupaldbhadaiayarji i.e. in the state 
of one’s realization of his essential nature. 

13. Anuttara symbolizes V and visarga or Siva’s externalizing 
Sakti symbolizes ‘ha’. The body, prana, etc. cannot bring about 
the definite perception of objects by themselves. It is the energy 
of the inner Divine T which by enliving them enables them to 
have objective and subjective experience. 

14. In the non-dualistic Saivagama all these powers are inter¬ 
preted in the light of identity with Siva or Bhairava who is our 
own essential Self. Thus 

(1) Animd is the power of assimilating the entire manifestation 

to the cit or the Divine Consciousness which is our essential Self. 

(2) Laghima is the power of discarding all sense of diversity. 

(3) Mahima is the acquisition of the sense of all-pervasiveness 

of the Divine. 

(4) Prdpti is the power of abiding in one’s own essential Self. 

(5 ) Prdkdmya is the power of viewing the variety of the world 

as the delightful play of the Divine. 
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(6) VaSitna is unity-consciousness with all. 

(7) Ititrtva or Isitva is the power of abiding as the Divine 
Consciousness without interruption. 

(8) Yatrakdmdvasayitva is the power of developing icchd- 
iakti characteristic of Siva. 

14. Bhdvand in a general sense includes dharand (concentra¬ 
tion), dhyana (meditation), samddhi (absorption); in a specific 
sense, it means creative contemplation. 

15. Karana is one of the dnava updyas in which the aspirant 
contemplates over the body and the nervous system as an epitome 
of the cosmos. 

16. Somananda lived in Kashmir in the ninth century a.d. He 
wrote Sivadrst'i and a commentary on Paratrisika which is not 
available now. He was the great-grand-teacher of Abhinavagupta. 

17. The entire objective manifestation exists in anuttara as a 
form of Consciousness or vimarSa. 

Text 

From tath&yena anuttarena on p. 13, 1. 10 upto oijndtamdtrena on 
p. 13,1.17 


Translation 

(Now Abhinavagupta explains ‘yena oijndtamdtrena' of the first 
verse in different ways.) 

(First interpretation of ‘yena-vijndtamdtrena’) 

'Yena' means anuttarena i.e. by which anuttara. 

Vijndta means viJcfena jndtd i.e. distinctively known, very well 
known. 

Mdtrena —This consists of two words md-\-tra. Md means mdtrd 
i.e. manena or pramdlmand, meaning ‘by means of the knowledge 
(of the Self),’ Ira means trdnam i.e. pdlanam or protecting, nourish¬ 
ing, maintaining or patitva i.e. rulership, guardianship. 

So, trdnam means protection of the pramdta (knower), pramdna 
(knowledge and means of knowledge), prameya (knowable object) 
and pramiti (right conception). So, mdtrd is one that protects or 
maintains by the knowledge of the essential Self pramdta, pramdna 
etc. Therefore, oijfidtamdtrarji means ‘that anuttara by which the 
above mdtrd is very well known’. 
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(Second interpretation of oijfidtamdtrena) 

That which is very well known i.e. known with firm conviction, 
is already known. Being once already fully known (sakrd-mbhatd- 
tmatodt) it is not to be known again. Jrtdtamdtrarii means already 
known as on object (jfieyaikarUpatvdt ), for instance ajar, never a 
subject (na tu kaddcit jfi&tr-rupam). So, vijfidtamdtra means that 
which is already known as an object. Similarly, it also means 
miyd which is known as an object bringing about diversity. 

Now, m-jndlamdtrarji is that in which both the known (Jhdtamd• 
tra) i.e. objects such as jar etc. and mdyd have ceased (‘oi’ in this 
context meaning ‘ oigata ’, i.e. ceased). Therefore, oi-jndlamdtrcna 
is that in which objects such as jar etc., are no longer objects 
but being identified with the subject appear as one’s own light, 
and where mdyd no longer prevails. 

Three ideas have been brought about in the above explanation: 
(1) It is anuttara by means of which is maintained that Self 
through which alone exist the pleasures of pramdtd, pramana, 
prameya and pramiti. (2) The Self once recognized one requires 
no further support through bhdvand etc. (3) The object cannot 
replace the subject. That in which the object and mdyd do not 
prevail is vijhdtamdtra. 


Text 

From khe brahmani on p. 13,1. 17 upto uktanayena on p. 18,1.3. 

Translation 

(Now Abhinavagupta offers an explanation of khecarisamatd) 

The meaning of khecari is as follows. That Sakti is khecari, 
who abiding in kha, i.e. brahma (i.e. cit) which is identical with 
herself roams about i.e. functions in various ways ( carati ). This 
khecari in her universal aspect functions ( carati ) in three ways. 
She (as gocari ) brings about a knowledge of objects, (as dikcari) 
effects movements, such as grasping, relinquishing, etc., (as 
bhucari) exists in the form of objective existents. Thus this 
khecari exists as gocari in the form of antahkarana (the inner psychic 
apparatus), as dikcari in the form of bahifkarana (i.e. outer senses), 
as bhdcari in the form of objective existents, as blue etc., or 
subjective existents as pleasure etc. 
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Similarly, in the individual aspects, the Saktis that are known 
successively as vyomacari in the void (of consciousness) in which 
the distinction between subject and object has not yet appeared, 
as gocari in the form of antahkarana in which there is just ap¬ 
pearance of knowledge, as dikeari in the form of the outer senses 
suggesting the appearance of diversity in which state there is 
diversity of the knower from the knowable object, as bhucari in 
the form of bhdvas or existents in which there is preponderance of 
clear diversity in the objects, are in reality, according to the 
principle enunciated, non-distinct from khtcari which abides in 
the essential nature i.e. anuttara. Thus that Sakti of the Supreme 
Lord is only one. As has been said, 

“His Saktis constitute the entire universe, and the great Lord 
is the possessor of all the Saktis." Or according to another inter¬ 
pretation: “There is only one possessor of Sakti, viz., Mahesvara 
and the entire phenomenal manifestation is the varied form of 
His svdtantrya Sakti (sovereign autonomy).” Consequently she 
(khtcari ) is indicated in feminine gender. 

It would not be proper to have a fixed, regular order or sepa¬ 
rateness between khtcari Sakti whose sphere is the self, gocari whose 
sphere is the antahkarana or mind, dikeari whose sphere is the 
senses and bhQcari whose sphere is external objects, because in 
that case an intimate connexion between them would not be 
possible, and also because as completely separate from khtcari, 
they would not appear at all (merely through the activity of the 
senses). 

That very khtcari is perceived separately (from the Divine) 
in the form of desire, anger, etc. However, the samald or same¬ 
ness of khtcari means the perception of her full divine nature 
everywhere (in Sab da or sound, rUpa or form and colour, rasa 
or taste, gandha or smell, sparSa or contact) because of her being 
of the nature of perfect Bhairava. Even an iota of the ignorance 
of the nature of the integral anuttara amounts to a contrary state 
of the mind. It is this contrary state that constitutes transmigra- 
tory existence (saqisdra). 

In this state, there is active display of dnava mala bringing 
about as it does the sense of extreme smallness in oneself because of 
his considering himself as thoroughly imperfect, of mayiya mala 
which is due to perception of diversity which comes about 
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because of the longing for making up (lit. filling) for the limitation 
caused by dnava mala, of karma mala which arises because of 
laying hold of the residual traces of good and evil actions done 
under the influence of mdyd. 

When owing to the absence of limitation, the aberration ( oai- 
samya) of the modes of the mind caused by the non-recognition 
of the essential nature ceases, the very states of anger, delusion, 
etc., appear as only an expression of the consciousness of the 
perfect, revered Lord Bhairava Himself. As revered Somananda 
has said: “Siva is that whose very nature consists in the expansion 
of His Saktis” (Sivadr?M, HI, 94). Similarly, “Whether it is 
the state of pleasure (the expression of saliva) or of pain (the 
expression of rajas), or of delusion (the expression of lamas), 
I abide in all of them as the Supreme Siva” (S.D. VII, 105). 

“In pain also, the purpose is steadiness through the efflore¬ 
scence of the essential nature by means of endurance” etc. (S.D., 
V. 9). 

Even the states of anger etc., exist because of their identity 
with the wondrous play of the (divine) consciousness, otherwise 
their very existence would be impossible (lit., otherwise the very 
acquisition of their nature would be impossible). The divine 
sense-goddesses themselves carrying out the various play (of life) 
are like the rays of Siva-sun. The sense-divinities 1 by combining 
among themselves become of innumerable sorts. They are 
either of terrible or beneficent kinds arrayed for various appro¬ 
priate purposes (parikalpita-tatlatsamucita-saumya-rudraprakdrdh) 
and employed for terrible ( raudra ) actions of uccdfana * and 
mdrana or for gentle, beneficent actions ( Sdntyadirupesu karmefu) 
and in the mala Sdstrd 3 etc., are said to be worthy of worship as 
deities according to their division as kjlyd 4 etc. They constitute 
the family of revered Bhairava. As has been said, beginning with: 
“One should assume the crow-faced pose for uccdfana” and in: 
“they are the rays of the God of gods and hold the power of ‘ ka' 
and other groups of letters.” 

If the real nature of these rays i.e. Saktis is not realized, then 
concealing ( tirodadhatyah) the wondrous play of the divine Con¬ 
sciousness which remains without any differentiation even in 
the midst of differentiations ( vikalpe'pi nirvikalpaikasararji), they 
bring about the state of paSus (limited experients) by worldly 
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snare, by means of the multitude of various kinds of letters, by 
means of the ghoratari Saktis who carry on their sports (i.e. devald- 
tmand) in the form of various kinds of concepts ( vikalparupena ) 
by entering them (i.e. the limited experients) in the form of fear 
arising from doubt. 

As has been said in the following lines: 

“Mahdghoras are the deities of the pi(has who delude people 
constantly”, and in: “They push those limited experients down 
and down who are engrossed in objects of pleasure.” And also in: 

“Being deprived of his glory by kala, s he (the individual) 
becomes a victim of the group of powers arising from the multi¬ 
tude of words and thus he is known as the bound one.” (Sp. K. 
Ill, 13). 

When their real nature is known, then these very mental 
states (such as anger, delusion, etc.) bring about, by the means 
referred to (viz. khecari-samatd) liberation in life itself. As has 
been said: 

“When, however, he is firmly rooted in that supreme spanda 
principle, then bringing the emergence and dissolution of the 
puryaffaka entirely under his control, he becomes the real enjoyer 
and thenceforth the lord of the collective whole of the laktis.” 
(Sp. K. Ill, 15). 

This is what is meant by the knowledge of their (i.e. the states 
of desire, anger etc.) real nature. These states of anger, etc., 
at the time of their arising are of the form of nirvikalpa i.e. they 
are sheer energy of the divine. 

So even when an aberrant thought-construct ( vikalpa ) (such 
as kdma or krodha) arises (which at the time of arising is non- 
aberrant) and is influenced by the varied words which are the 
outcome of the multitude of letters, it is not united with the 
group of the Saktis associated with the multitude of the letters 
so that it cannot annul the yogi’s nature determined by his 
earlier state of nirvikalpa. The thought-constructs are not entirely 
detached from the indeterminate state of consciousness ( rtirvi - 
kalpa) which is only another kind of vikalpa or thought. It is 
only the indeterminate consciousness ( nirvikalpa ) which by the 
power of its autonomy ( svdtanlrya) differentiates from itself the 
various entities ( bhdvas ) from which are derived the differences 
of the gross elements ( labdhabheda-bhutadi ) known as vijnana- 
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cakra and is thus the master or regulator of it (i.e. the vijndna- 
cakra). 

Therefore, homogeneousness (sdmya or samatd) of the khecari- 
Sakti constitutes liberation. This homogeneousness (sameness) 
of the khecari Sakti is due to the awareness of the essential nature 
of the anuttara (i.e. the unsurpassable Absolute Reality) which is 
constantly present and which arises from the bliss of the recogni¬ 
tion of the completion of the union of the divine Sakti with Siva, 
and acquires stability by the realization of the consciousness 
of bliss of both ( ubhayaoimarSdnandaruijhi). 

Siva intent on creativity in the form of expansion by means of 
the energy of the great mantra of the Supreme primal word, viz. 
the perfect I, in union with Sakti, in whom the urge for expansion 
is implicit, and in whom abounds the bloom of the compactness 
of their energy, becomes engaged in the act of creative expansion. 6 

Now whatever enters the inner psychic apparatus or the outer 
senses of all beings, that abides as sentient life-energy ( cetanaru - 
pena pranalmana) in the middle channel i.e., susumnd whose main 
characteristic is to enliven all the parts of the body. That life- 
energy is said to be 'ojas' (vital lustre), that is then diffused 
as an enlivening factor in the form of common seminal energy 
( vlrya) in all parts of the body. 7 Then when an exciting visual 
or auditory perception enters the percepient, then on account of 
its exciting power, it fans the flame of passion in the form of the 
agitation of the seminal energy. 

As has been said: 

“By conversation or contact with the body etc.” 

Of the form, sound etc., even a single one, because of its being 
made powerful by the augmented vigour referred to previously, 
can bring about the excitement of the senses pertaining to all 
other objects also. Since every thing is an epitome of all things 
for all people, even memory or idea of a thing can surely bring 
about agitation because of the excitement of innumerable kinds 
of experiences like sound etc. lying subconsciously in the omni¬ 
farious mind. Only well-developed seminal energy (airy a) con¬ 
taining the quintessence of all experiences {paripufta-sarvamaya - 
mahdviryameva) can bring about full development and endow one 
with the power of procreation (pusfi-srffikari ), not its immature 
state ( apuniam ) as in the case of a child, or its diminished state 
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( kfinam ) as in the case of an old man. When the seminal energy 
that has been lying within and identical with one’s Self in a 
placid state (svamayatvena abhinnasydpi ) is agitated ( viksobha) 
i.e. when it is in an active state, then the source of its pleasure 
is the Supreme I-consciousness full of creative pulsation, beyond 
the range of space and time ( adciak&lakalitaspandamayamahavima - 
rSa-rupameva ), of the nature of perfect Bhairava-consciousness, 
the absolute sovereignty, full of the power of bliss. 

Even a (beautiful) figure brought into prominence by the 
meeting of two eyes affords delight only by the device of its union 8 
with the mighty seminal energy ( mahdoisarga-otilejana*-yuktyd) 
which stirs up the energy of the eyes ( tadvityakfobhatmaka ); such 
is also the case when the ears hear a sweet song. 

In the case of other sense-organs also, the perception by itself 
(i.e. without its union with the seminal energy) cannot acquire 
full expansion because of the springing up of energy only in the 
sense-organ itself (svatmani ena ucchalandt). 

So in the case of those in whom the seminal energy has not 
developed (tadviiya-anupabrmhitandrji), in whom the pleasure of 
love that excites the seminal energy as in other cases, is absent, 
who are like stone, to whom the beautiful figure of a charming 
young woman with large and handsome hips, with face moving to 
and fro and with sweet, soft and melodious song cannot give full 
delight. To the extent to which an object cannot bring about full 
excitement to that extent it can provide only limited delight. If 
there is complete absence of delight, it only spells insentiency. 
Engrossment in a profuse delight alone excites the seminal energy 
and that alone signifies a taste for beautiful things ( sahfdayata ). 
Excessive delight is possible only to those whose heart is expanded 
by seminal energy which has the boundless capacity to 
strengthen sensibility and which is established in them by 
repeated association with objects of enjoyment. 

In grief also, there is the same wondrous experience of delight 
(to those who have khecari-sdmya). Whatever pleasure is derived 
from one’s wife and son, the pleasure which is animated by semi¬ 
nal energy, and which abides in the heart ( antarvyaoasthitam ), 


* ViiU;apa in this context means not separation but union: etftftpa ile^cumjx 
i.e. uniting in a definite characteristic way. 
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when contrary to all anticipation ( bhdvand-asadrfa) there is an 
apprehension of the loss of the loved one aroused by tears and 
shrieks, that very pleasure becomes the cause of grief ( kfobhdtma - 
karji) and when that grief reaches its climax ( vikasam apannarji ) 
and one thinks that that pleasure will not be experienced any 
longer, then owing to despair (nairapeksya-naja ) the nature of 
that grief is suddenly turned into distinct joy ( camatkriydtma) 
(owing to the expansion of the essential nature or khecari-sdmya ), 
so it has been said: 

“Even in grief, by the expansion of the essential nature etc.” 
(S.D. V, 9). 

When there is the dissolution of prdna and apana ( marudadi ), 
in sufumnd which, as the central channel, is full of the storage of 
the energy of all the senses, then one’s consciousness gets entry 
into that stage of the great central susumnd channel where it 
acquires union with the pulsation of one’s Sakti ( nijaJakti-ksobha- 
taddtmyam ), then all sense of duality dissolves, and there is the 
perfect I-consciousness generated by the abundance of the 
perfection of one’s own inherent Sakti. Then by one’s entry into 
the union of Siva and Sakti ( rudrayamalayoganupraveSena ) which 
consists in the bliss of their essential nature of manifestation and 
by one’s complete integration ( viSlesana) with the expansive flow 
of the energy of the great mantra of perfect I-consciousness, there 
is the manifestation of the akula or anuttara (absolute) Bhairava- 
nature which is beyond all differentiation {nistaranga) , unalter¬ 
able and eternal (dhruvapadatmaka ). 

In the case of both sexes sustained by the buoyancy of their 
seminal energy, the inwardly felt joy of orgasm ( antahsparSa 
sukharji) in the central channel induced by the excitement of the 
seminal energy intent on oozing out at the moment of thrill ( kam- 
pakale sakalavirya-ksobhojjigamisdlmakam) is a matter of personal 
experience to every one. This joy is not simply dependent on the 
body which is merely a fabricated thing. If at such a moment it 
serves as a token of remembrance of the inherent delight of the 
Divine Self ( tadabhijndnopadeSadvarena ) (i.e. if at such a moment 
one realizes khecari-sdmya) , one’s consciousness gets entry in the 
eternal, unalterable state ( dhruvapade ) that it realized by means of 
the harmonious union ( oUlesana) with the expansive energy of 
the perfect I-consciousness which constitutes the venerable 
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Supreme Divine Sakti (paribkaftarikdrupi) who is an expression 
of the absolutely free manifestation of the bliss of the union of Siva 
and Sakti denoting the Supreme Brahman. It will be said later 
that ‘one should worship the creative aspect of the perfect I- 
consciousness’ (P.T., Verse 29b). 

It is rightly said, “As the great banyan tree lies only in the 
form of potency in the seed, even so the entire universe with all 
the mobile and immobile beings lies as a potency in the heart of 
the Supreme” (P.T. Verse 24). 

Similarly, “This is the achievement of the reward of mantra. 
This is the union of Siva and Sakti. By the practice of this, one 
achieves the power of omniscience.” (P.T. Verse 35). 

At another place also, it has been said: 

“O goddess, even in the absence of a woman, there is a flood 
of delight, simply by the intensive recollection of sexual pleasure 
in the form of kissing (lit. licking), embracing, pressing etc.” 
(V. Bh. Verse 70). 

The above has been said in the following sense: 

Even when the contact with a woman is intensely remembered, 
that is reflected in the sexual organ (tatsparfa-kjetre) and in the 
central channel which is the channel pertaining to the natural, 
supreme Sakti ( madhyama-akrtrima-paratmaka-Saktindlikapratibim- 
bitah). Then even in the absence of contact with an actual 
woman {tanmukhyaS&ktasparSabh&vc'pi) the intensive memory of 
the contact excites the seminal energy pertaining to contact 
with women which lies in it (in the central channel). In this 
connection, it has been said, “At the time of sexual intercourse 
with a woman, complete union with her is brought about by the 
excitement which terminates in the delight of orgasm. This only 
betokens the delight of Brahman which in other words is that 
of one’s own self.” (V.Bh. Verse 69). 

Further, “By love, one should understand the achievement 
pertaining to Kula.” 

The eminent, venerable Vyasa has also said: 

“Every womb is my great Sakti ( mahat-brahma ). I deposit the 
semen in it. From that occurs the birth of all beings, O son of 
Bharata.” (Bh. G. XIV, 3). 

The venerable Somananda also says in his commentary (on 
Paratrisika): 
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“The question of the Devi in amorous union with Bhairava 
though pertaining to para-sambandha? was put to Bhairava from 
the standpoint of mahat 10 and antardla 11 sambandha in complete 
harmony with parasambandha." 

Enough of this long introduction to the esoteric teachings of 
Trika-scripture. So, according to the principle set forth above, 
this is what is meant by the first verse, that it is anuttara which 
gives kaulikasiddhi and which if understood brings about khecari- 
sdmya. 

Notes 

1. The activities of the senses as they occur are known as 
indriya orlti and lead only to worldly activities, but if they are 
given a turn towards higher consciousness, they are transformed 
into indriya-Sakti and are known as karandvari, marici-cakra, etc. 

2. Uccdfana and marana: Employment of a mantra by which a 
person is completely distracted is known as uccdfana and a mantra 
for killing a person is known as mdrana mantra. 

3. This is a system of Tantra teaching dvaitadvaita. 

4. Kjlya is a goddess with whose help tantrikas destroy the 
enemies. 

5. Kald here means the Sakti of letters. 

6. This cryptic sentence of Abhinavagupta defies translation. 
The following ideas are involved in this sentence. 

(1) Siva is of the nature of ' samanya-prakdSa-spandana i.e. 
is full of the pulsation of general creativity. 

(2) Sakti is of the nature of stimulating the general potential 
creativity of Siva into oiSefa-oimarSa-maya spandana i.e. into 
specific manifestation of Sabda or sound, rOpa or form and 
colour, rasa or flavour, sparSa or touch, gandha or smell. 

Therefore the union of both is a sine qua non of the rich variety 
of manifestation. 

(3) This union bespeaks the expansion of ‘a’ kald of anuttara. 
The first stage is the Sdnta-virya or only prakdSa of Siva. Second 
is the stage of vimarSa or rich variety of manifestation. 

(4) The Absolute is androgynous in nature. The male 
principle is represented by Siva and the female principle is 
represented by Sakti. It is out of the union of the two that 
there is manifestation. 
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7. This means that it contains the ojas or vital lustre of iabda 
(sound), rupa (form), rasa (savour), gandha (smell), sparia 
(touch). 

8. Viilesana here means vifefena Slefah, definite juncdon or 
union. Mahavisarga-viSlefarta is a technical word of the system 
which means that all joy arises by union with the perfect 
I-consciousness. 

9. Para sambandha or the relation between the teacher and the 
taught is that in which the teacher and the taught are both Siva. 

10. Mahat or mahan sambandha is that in which the questioner is 
Sadasiva and the answerer is Siva. 

11. Antarala sambandha is that in which the questioner is Ananta- 
bhattaraka and the answerer is Sadasiva. 

Exposition 

There are four important points in the long commentary of A.G. 
on this verse, viz. (1) What does the dialogue between the Devi 
and Bhairava actually mean? (2) The connotation of Anuttara, 
(3) What is kaulika-siddhi?, (4) The concept of khecarl-samatd. 

We may take up these points one by one. 

1. What does the dialogue between the Devi and Bhairava 
mean? ‘ Devi uvdea’ means, ‘The Devi said’ i.e. put a question, and 
Bhairava uvdea means ‘Bhairava answered’. Does this refer to 
some remote past in which there was a dialogue between the 
Devi and Bhairava? What docs the past tense connote? Who is 
the Devi? Who is Bhairava? 

A.G. says, “Paraiva ca sarjioit ‘ Devi ’ ityucyate”. The Devi is none 
other than the Supreme Divine Consciousness which is not an 
abstract idea but living, throbbing Conscious Power, or Energy 
(Parasakti), the Supreme Verbum (Paravak), constantly pulsat¬ 
ing as ‘I’ ( aharji vimarSa). And the question is nothing but Self¬ 
reflection. As A.G. puts it, “Tatpaiyanti-madhyamalmika svdtmdnam 
eva vastutah parasaifividatmakarp. vimriati.” The Devi while appear¬ 
ing as paiyanti and madhyamd knows Herself to be the Supreme 
Consciousness. 

Who is the questioner? A.G. reveals the following answer: “ Aham 
evasdparavagdevi-rupaiva sarva-vdeyavdeakavibhaktatayd evam uvdea.” “I 
myself as the same Supreme Divine Speech-power undifferentiat¬ 
ed from all words ( vdcaka ) and their referents (vdeya ) spoke thus.” 
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A.G. says: Evam paramdrthamayatvat paramtSvarasya ciitattoasya, 
yadeva aoibhagena antarvastu sphuritarfi, tadeoa paiyantibhuvi oarna- 
pada-odkya-oibhajayisaya paramrsfarji , madhyamdpade ca bhederta 
sthitarji vastupUrvakarii sampannarji ydvat vaikharyantam ‘anuttaram 
katharji’ ityadi bhinna-mayiya-varna-pada-odkya-racandntarji. 

“So, the inner content i.e. question-answer which appears in 
the consciousness of the highest Lord in an undifferentiated way 
because of its being the highest truth, is thought of, in the 
paiyanti stage, with a desire to put it in the apportionment of letter, 
word and sentence, is posited, with a sense of separateness in the 
madhyamd stage, and is finally expressed, in oaikhari stage, in 
mayiya form i.e. in gross speech consisting of letter, word and 
sentence.” 

At the para or highest stage, there is neither question nor answer. 
There is simply Truth. It is only when it is to be revealed that it 
assumes the form of question and answer and is expressed in 
words. 

Finally, A.G. sums up the issue in the following words: Etava- 
deva atra tdtparyam—svatma sarvabhdoasvabhdvah svayarjiprakdSamdnah 
svdtmdnam eoa svatmaoibhinnena prainapratioacanena pras(f-pratwaktr- 
svdtmamayena ahantaya camatkurvan oimrfati. 

“This is all what is meant to be said here. Self who is the 
natural state of all existents, who is self-luminous, amusing Him¬ 
self with question-answer which is not different from Himself, 
and in which both the questioner (as Devi) and the answerer 
(as Bhairava) are only Himself, enjoys self-reflection.” 

So the divine dialogue is, in the ultimate analysis, a spiritual 
monologue, a sort of self-reflection, self-recollecuon. 

This also solves the enigma of the past tense. At the para or 
supreme level, there is the eternal Truth which is timeless. So 
there is neither question nor answer, neither past nor present, nor 
future. It is only Reality shining in its own light. Reality, not 
static, but dynamic, pouring itself out {prasara , visarga) in mani¬ 
festation, throbbing with self-expression. It is only when the 
Truth of the para level is to be described or revealed that it 
descends to the paiyanti level, embodies itself in the form of the 
Devi, and the divine dialogue starts. So 'uvdca' or reference to 
the past is logical, not chronological. 

2. The connotation of anuttara. 
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A.G. has explained the concept of anuttara in sixteen ways from 
different points of view. In his Laghuvrtti, A.G. gives the gist 
of the connotation of anuttara which covers all points of view. 
“Uttaram utkfstam uparivarti, tacca jaddpekfayd grdhakardpam. Tasya 
tu ciddtmanah soaprakaiasya na grdhakdntaram astiti anuttaratvam. 
Tena anuttararji sarjioidrupam sadd saroatrdoabhdsitarji purvdparadeia- 
kdlavihinam anapahnvaniyam ” (L.V., pp. 1-2). 

“Uttaram means higher, superior. In comparison to the insen¬ 
tient, it is the subject or experient. Hence uttaram means 
higher, superior. Since, of the self-luminous Consciousness, there 
is no other experient, since it is the universal Experient, therefore, 
is it anuttara. Therefore, anuttara is the supreme Consciousness, 
eternal, omnipresent, beyond time and space, undeniable 
Reality.” 

3. Kaulika-siddhi: 

A.G. interprets kaulika-siddhi from two points of view, the 
extroversive and the introversive. 

From the extroversive point of view, kaulika-siddhi means ‘kuldt 
dgatd siddhih' , i.e. achievement of definite experience of objects 
like jar, a piece of cloth, etc., derived from kula. ‘Kula ’ means 
‘prdnadehddih' prdna, body etc. So * kaulikasiddhidarji' means 
prdnadehadeh dgatd siddhih bhedaprdndndrji nilasukhddindrji niicayarupd 
taiji daddti iti, i.e. that which brings about definite and certain 
objective experience like blue and subjective experience like 
pleasure, through prdiyi , manas, body etc. (to the empirical 
experient). Does the mind-body complex bring about this 
experience by itself? No, the mind-body complex is only the 
medium. It is anuttara, the unsurpassable Reality that brings 
it about through the medium of mind-body. “ Sarirddayo hijhagiti 
anuttara-dhruoa-oisarga-virydoeiena akdlakalitena prdnddimadhyamo- 
sopdndrohenaiva bhdndndrji tathdtoanticaya-rupdiji siddhirji mdadhate.” 
Indeed it is the body, mind, etc. which through the penetration 
in them of the energy of Siva and Sakti, the energy that is beyond 
the sphere of time, that mounts the intermediate stair of prdrta 
etc., that brings about the success in the form of the definite 
perception of the existing entities.” 

So kaulika-siddhi is definite perception through the medium of 
kula or mind-body complex, brought about by anuttara. 

From the introversive point of view i.e. from the point of view 
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of the return movement, kaulika-siddhi means the following: 'kula.' 
means the totality of gross, subtle, and subtlest manifestation. 
This is only congealment of the Supreme Consciousness. ‘Kule 
bhava kauliki siddhih’ i.e. it is the siddhi pertaining to the total com¬ 
plex of gross, subtle manifestation. Siddhi here means “ tath&lva - 
ddrdhyarji parivftya dnandaruparjt-hrdayasvabhd.va-parasatjimddlmaka- 
SivaoimarSataddtmyarfi tarji siddhirji daddti.” 

“Siddhi or achievement is the acquisition of bliss by turning 
round to have a firm hold on that very principle, i.e., the Light of 
Universal Consciousness; in other words, identity with the perfect 
I-feeling of Siva who is the highest Consciousness and whose 
nature is spanda or the eternal expression of His delight in mani¬ 
festation.” It is anuttara which brings about such achievement. 

4. The concept of khecari-samala : 

The main objective of Devi’s question is khecari-samatd. This 
is the focal point round which the entire dialogue between the 
Devi and Bhairava revolves. 

This is a compound word, the components of which are (1) 
khecari and (2) samatd. We have, therefore, to understand the 
connotation of these two words. Let us, first of all, take up the 
word khecari. ‘Khe n is the locative case of kha which means sky, 
void, or brahman. In this context, it means ‘ brahman ’ (the 
Absolute) and carl means that which moves about. As A.G. puts 
it, “Khe brahmani abhedarupe sthitvd carati iti khecari," “khecari is that 
which, while stationed in brahman or the Absolute in indistinguish¬ 
able unity, moves about.” In other woras, khecari is the dynamic 
divine consciousness. It is this divine Consciousness-Power that 
in manifestation appears in the form of the empirical experient, 
when she is known as oyomacari, in the form of the psychic 
apparatus, when she is known as gocari, in the form of the outer 
senses, when she is known as dikeari, in the form of the objective 
existents, when she is known as bhucari. 

At the empirical level, every experience, whether it is a matter 
of perception such as sound, form, savour, etc., or a subjective 
state of mind, such as kdma (passionate longing) or krodha (wrath) 
appears as distinct in its own right, having nothing to do with 
the Universal Consciousness. When it is viewed in this light, i.e., 
as something in its own right, clamouring imperiously for its 
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gratification then it is khecari-vaifamya i.e. contrary to the actual 
nature of khecari. 

When, however, all perceptions and subjective states of mind 
like kdma and krodha are regarded only as an expression of khecari 
or the Divine Consciousness, when they are viewed subspecie 
aetemitatis, then even these states throw back the mind of the 
aspirant in the sweet embrace of the Divine; then they serve only 
as liaison between the human and divine consciousness. 

As A.G. puts it, “Saioa khecari kama-krodhSdirupatayd oaifamyena 
lakyyate ; tasydh samatdsaroatraioa paripurna-bhairaoasvabhdodt.” 

“When kdma and krodha are viewed only as aberration of the 
mind, then they constitute khecari-oaisamya or heterogeneity of 
khecari. The samatd or homogeneousness of khecari consists in 
viewing every object and state as the nature of integral Bhairava. 

Again “ svarupdparijhdnamayatadoaifamya-nivrttau malabhavat krodha- 
mohadidrltayo hi paripurna-bhagaoadbhairaoabhaffdrakasarrwiddtmikd eva.” 

“The oaifamya or disparateness of khecari is due to the ignorance 
of the essential nature of anuttara or the Absolute. When this 
ignorance is removed, then all limitations of the empirical con¬ 
sciousness disappear and with the disappearance of these limita¬ 
tions, even krodha, moha etc., appear as of the nature of the perfect 
divine Bhairava-consciousness.” 

By khecari-samata, the aspirant feels divine Presence everywhere, 
in every object, in every state, even in passion and wrath. It is 
an attitude which has to be constantly maintained. His whole 
outlook on life is changed. 

In this context, A.G. examines the question of sex. Sex is 
usually considered to be only a biological phenomenon, only an 
animal instinct having nothing to do with the Divine, and is 
looked down upon with monkish disdain. A.G. turns his tdnlric 
microscope upon the problem and examines it with shattering 
candidness. According to him, sex is only a microcosmic aspect 
of a macrocosmic divine creative energy. The thrill of sex is only 
a pale reproduction of the thrill of this divine creative energy. 
The divine creative energy radiates from the union of Siva and 
Sakti. It has to be borne in mind that Siva and Sakti are not 
two separate realities, but only aspects, the prakdia and vimarSa 
aspect of one Reality, and their union is a sort of hermaphroditic 
or androgynous union. 
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In the mammalian kingdom, energy is stored in the central 
channel of the spinal column which is the generating, storing as 
well as the distributing centre. According to A.G. whatever is 
taken in, whether in the form of food or perception (e.g. sound, 
visual awareness of form, savour, contact, etc.) is converted 
first in the central channel in the form of ojas (vital energy); 
then this ojas is converted into seminal energy ( oirya) which 
permeates the whole body. All reproductive and creative func¬ 
tions are performed by this energy, Whether it is the enjoyment 
of good food, beautiful scenery, sweet music, entrancing poem, 
the embrace of a dear one, everywhere it is this energy that is at 
play. It is the representative of the divine energy ( khecari) on the 
physical plane. Even passion, anger, grief, owe their life to that 
divine energy. When that energy is used as a distinct form of 
mere physical, chemical, biological or psychic energy, then it is 
khecari-oaifamya, the heterogeneity, the disparateness of khecari. 
When everything is viewed and used as a form of divine 
energy, as 

A motion and spirit that impels 

All thinking things, all objects of all thoughts 

And rolls through all things 

then it is khecari-sdmya-, then it is the homogeneousness of khecari. 
This khecari-sdmya leads to liberation, liberation from the octopus¬ 
like hold of the sensuous life. 

“ Khecari-sdmyameoa moksah. Tat ca anuttara-svarupaparijndnameoa 
satatodilam parameSoarydh Sioatmani sarjighaf(asamdpattyd ubhayaoimar- 
Sadnandarudhi.” 

“Homogeneousness of the khecari-Sakti constitutes liberation. 
This homogeneousness of the khecari-Sakti is due to the awareness 
of the essential nature of the anuttara which is constantly present 
and which arises from the bliss of the recognition of the comple¬ 
tion of the union of the divine Sakti with Siva.” It is not simply 
the knowledge of energy qua energy that brings about liberation, 
but the constant awareness of the energy in close embrace with 
the Divine that brings about the miracle. 

“Anumdtramapi avikaldnultara-svarupdparijiidnameva cittavrltinarji 
oaisamyarp. Sa eoa ca sarpsarah.” 
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“Even an iota of the ignorance of the nature of the integral 
anuttara amounts to a contrary state of the mind. It is this con¬ 
trary state that constitutes transmigratory existence.” 

How does khecari-sdmya bring about liberation? The answer is 
“by transformation of the mind.” Khecari-sdmya does not mean 
locking oneself up in a room and meditating for a few minutes. 
It means awareness of the Divine every minute in the hum-drum 
routine of life. When the divine Presence is felt constantly whether 
one is eating, drinking, sleeping or looking into office files, when 
the whole life becomes yoga, then is it khecari-sdmya. Then the 
mind of the aspirant is completely transformed. Khecari-sdmya is 
that wonderful alchemy which transmutes the gross psychic 
element of the aspirant into the solid gold of divine consciousness. 
There ensues the miracle of the dissolution of the human con¬ 
sciousness into the divine consciousness. Thenceforth, it is not 
he that lives, but it is his Lord that lives in him. In his L.V., 
A.G. interprets khecari-samatd as avikalpatvaiji, purnatoarp and devi- 
rUpatvam, as consciousness free of thought-construct, integral 
and divine. 


Text 

ETAD GUHYAlyl MAHAGUHYAlyl KATHAYASVA 
MAMA PRABHO 

Translation 

“Tefi me this secret, this greatest secret, O Lord who are my 
very Self ( mama sva )” or: “Tell me ( kathayasva ), O my Lord 
{mama prabho) this truth which, though largely unhidden [mahd 
aguhyatn), yet remains a secret.” 

Commentary 

Text 

From guhyarj i aprakafatvdt on p. 18,1. 5 upto tasya dmantranamdt- 
mana tea on page 20,1. 19. 

Translation 

This is a secret mystery, because of its not being evident for 
though it abides in guha (cavern) or mdya in which the essential 
nature remains unknown, it is not evident. 1 Moreover, it is 
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largely unhidden, for it is known to everyone as the source of 
delight. (In its ultimate analysis), it is the goddess Suddhavidyd * 
herself who abides undivided in the different states of knower 
(subject), knowledge, and knowable (object). The three-corner¬ 
ed one, 3 however, becomes in the state of mdyd, percipient of 
differentiation which is excessively reflected therein. Mdyd also, 
being the source of the emanation of the universe, is actually 
divine knowledge (Suddhavidyd or Sivavidya ) itself. Therefore, 
according to the principle enunciated, this Suddhavidyd or divine 
knowledge, when not known in this aspect, is called mahdguhd 4 
(the great cavern), because of her being three-cornered in the 
form of knower etc. (that appear as different) on account of her 
exalted state of nondifferentiation being concealed from view. 
In the TrikaSastra, 6 she alone (viz. Suddhavidyd mdyd) is, actually 
the object of worship as the three-cornered divinity. 

It has been (rightly) said: 

“She is the three-cornered great spiritual truth ( mahd-vidya) 
of the three aspects (Siva, Sakti and nara), the abode of all joy 
(whether external or ciddnanda), the substratum of universal ex¬ 
pansion i.e. both subjective and objective (visargapadarji). There¬ 
fore, she should be worshipped in all the aspects of pramdtd 
(knower), pramdna (knowledge and means of knowledge) and 
prameya (objects of knowledge). Similarly, “The one divine Light 
who permeates in pramdna, prameya (artha) and pramdtd never 
sets i.e. is ever present.” 

Now in this great cavern of Mdyd whose heart is full of pure 
divine wisdom ( Suddhavidyd) which is the vast creative movement, 
the origin of the emergence of the entire universe, the return 
movement in the form of ma-ha-a that occurs by its own inherent 
dynamism of delight is, indeed, a great secret. By means of this 
secret it is intended to indicate that there is a return movement 
from objective manifestation indicated by ‘ ma ’ (nara) and 'ha' 
(Sakti) towards the essential nature (of the Self) which ends in 
the repose of Self-consciousness which signifies divine Freedom 
or in other words uninterrupted Bhairava-Consciousness indica¬ 
ted by ‘a’. Of manifestation, the delightful form of the energy 
of the natural, innate mantra known as para vdk (the Supreme 
divine utterance) is I (aharji). As has been said: 

“The repose of all manifested phenomena in the Self is said 
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to be I-consciousness.” (APS 22) i.e. the real I-feeling is that 
in which in the process of withdrawal, all external objects like 
jar, cloths etc., being withdrawn from their manifoldness come to 
rest or final repose in their essential, uninterrupted anuttara 
aspect. This anuttara aspect is the real I-feeling (aharfi-bhdoa). 

This is a secret, a great mystery. 

In the process of expansion, the changeless, unsurpassable, 
eternal, reposeful venerable Bhairava, is of the form ‘ a’ which is 
the natural, primal sound, the life of the entire range of letter- 
energies ( sakalakaldjala-jlvanabhQtah ). He in the process of ex¬ 
pansion assumes the ‘ha’ form (thesymbol ofSakti), for expansion 
(visarga) is of the form of ‘ha’ i.e. Kundalini* Sakti, and then he 
expands into a dot symbolizing objective phenomena (nara 
rdpena) and indicative of the identity of the entire expansion of 
Sakti 7 (i.e. the entire manifestation) with Bhairava. (Thus the 
expansion is in the form of ahatji or I. After this A.G. describes 
the return movement of manifestation in the form of ma-ha-a): 
Similarly, the lowest part or the last phase of objective mani¬ 
festation (rji or nara ) with its three powers 8 whose life consists 
of the trident of the pard, parapard and apard Sakti, in its return 
movement through its union ( viSlefana) with that visarga, viz. 
‘ha’ Sakti, gets its entree into anuttara, i.e. ‘a’ which is the funda¬ 
mental unalterable stage. This will be clarified proximately. 

Thus there is a-ha-rri in expansion and ma-ha-a in withdrawal 
or return movement. 

(A.G. now sums up the mystery of mahaguhya :) 

In the ma-ha (mahe i.e. in the great Reality) which is the 
highest bliss as described earlier, that which is ‘a’ according to 
the previously described principle, that ‘a’ is the mysterious secret. 
This is the great secret, this is the source of the emergence of the 
universe. Also by the delight emanating from the union of the 
two (viz. Siva and Sakti), it is clearly manifest ( aguhya) inasmuch 
as it is the delight of all. 9 

(Now A.G. interprets sva mama prabho :) 

'Soa mama' means ‘my very self’. ‘ Prabho' is a form of address 
and means, by bringing about such wonderful manifoldness, 
you are indeed capable of appearing in any form. A form of 
address connotes the face-to-face presence of the addressed one 
towards the addressor or his identity with him. So, it has a 
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greater connotation than an ordinary noun. As has been said, 

“An address has a greater connotation than a mere noun.” I 
have conclusively proved it in my ‘Sri Purvapaficika’. 10 

‘Etat kathaya' or ‘tell me this’ means that though this truth 
is undifferentiated in the form of the Primal Creative Sound 
([pardvdk ), yet kindly put it in a series of well-knit sentences in the 
stage of paSyanti, etc. As has been said earlier, 

“The Lord Himself assuming the role of teacher as Siva and 
disciple as Sadaiiva etc.” 

It has been decisively shown earlier that there is identity bet¬ 
ween venerable pari and pa&yanli etc. 

The word ‘mine’ indicates an object ( idaijibhioa ) related to an 
individual subject (pratyagitma-sambandhitvasya ). The secret that 
is implicit in this relation is that ‘m-ha-a' is really speaking ‘a-ha-m’. 
In ‘this appears to me’, the quintessence of the idea of appear¬ 
ing is I-consciousness 11 {yat bhasanarji tasya vimarfah ahaijibhioai- 
kasarah). The I-consciousness (a+ha-\-m) from the point of 
view of the return-movement of the subject ( bhiva-pratyupa-sarjiha - 
ranamukfuna) to the subject is m-\-ha-\-a as has been said earlier. 
As has been said, 

“The ascertainment of a definite object as ‘this’ amounts to its 
relational reference to (lit. resting in) the essential nature of the 
Self. This reference constitutes I-consciousness ( ahaxji-vimaria ).” 

At another place also (it has been said): 

“The determinate knowledge ( adhyavasiya) in the form ‘this is a 
jar’ transcends the limitation of name and form of the jar and is 
(really speaking) a form of the jndnaJakti of the highest Sovereign, 
and shines as the Self (i.e. as one with the self), and not apart 
as an object denoted by the word ‘this’ (I.P.K., I, 5, 20). 

It has been rightly said by revered Somananda in his com¬ 
mentary (on Paratrlsika): 

“The vowel ‘a’ is pure Siva”. 

The same idea has been described by me in detail. 

(Now A.G. gives another interpretation of ‘sva-mama’ taking 
it as one word, and by analysing it into (ra+a+mama).) 

‘ Su ’ means suffhu i.e. duly, aptly, ‘a’ means amdyamdnam i.e. 
not present i.e. absent; ‘mama’ means vUvarji i.e. the universe. 
So ‘soa-mama’ means to whom full of I-consciousness the universe 
(as something apart) is simply nothing. The life of the possessive 
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case consists in denoting the possessed as something different. 
'ViJoa' or the universe which is qualified by the possessive case 
‘mama’ i.e. ‘mine’ is not (denoted by ‘ a’ in su-\-a+mama) any 
thing apart from ‘I’. 1S 

Though the yogis initiated according to other systems (i.e. 
Sahkhya-Yoga and Buddhism) or the vijfidndkala and the pralaya- 
kevall (according to our own system) do not have the idea of 
*mama' in a certain state (e.g. in the state of samddhi or absorption), 
yet there is the residual impression in them which has the ten¬ 
dency for difference; on awaking into their previous state, owing 
to the residual impression becoming active, it grows into I-con- 
sciousness identified with the body. In order to remove even the 
residual trace, the prefix 'su' has been used in the sense of ‘ sttffhu' 
(duly, aptly). 

As has been said by myself in a hymn: 

“That thought, viz. ‘Nothing is mine’ by which the senseless 
creatures are reduced to wretchedness incessantly, that very 
thought viz. ‘Nothing is mine’ means to me ‘I am everything’. 
Thus I have attained a lofty position”. 

(Another interpretation of ‘sva mama' by means of a bahuvrihi 
compound from the point of view of Siva:) 

“ Sva mama' may be analysed into su-\-ama-\-ma. ‘Su’ stands for 
‘Sobhana’ i.e. excellent; 'ama' means knowledge, ‘ma' means manam 
or realization. Now a bahuvrihi compound is thus formed out 
of these three words, ‘ su — iobhanena amena mdnamyasya sa soamama'. 
Thus ‘ soamama' is one who, being His own Light itself, through 
excellent knowledge ( iobhanena amena ) has realization ( mdnam 
i.e. aoabodha) by means of the knowledge of non-dualism derived 
from the communication of the highest truth ( amena i.e. para- 
mdrthopadeiddvaydtmandjndnena), knowledge which is free from the 
slightest trace of the foul stain of dualism ( iobhanena dvaitakalafik- 
ahkandkdlusyaleia-iunyena ). 

(From the point of view of Sakti:) 

Now, 'amd' is one who knows ( amatlti ). This is taken as one 
word and means the goddess ParaSakti who moves freely in all 
fields of knowledge. This ‘amd' is a-\-md, ‘a’ has a negative force, 
meaning aoidyamdna i.e. not present, and 'ma' means 'mdna' i.e. 
both knowledge or jhdna and its absence i.e. ajhana, i.e. who is the 
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ever-present substratum of both 13 ( nityoditatvit ). That goddess is 
known as ami. 

(From the point of view of jiva or the empirical individual 
based on bahuvrihi compound within another bahuvrihi compound, 
e.g., 1 . suSobhani amiyatra 2. lasyim sayasya:) 

She is ‘su’ i.e. excellent being ever present. (This gives the 
explanation of ‘sva’+'ma'. Now remains ‘ma' of the phrase 
*svamama ’). The remaining ‘ ma ’ implies mayi\ Now, 'sva mama' 
means: “He in whom even in mayi, i.e. even in the ordinary life of 
pramina (knowledge) and prameya (i.e. object of knowledge) su 
ami i.e. the excellent ami as described is always present.” Thus 
there is a bahuvrihi compound within another bahuvrihi. What it 
means is that the Highest Lord even in the ordinary life consisting 
of pramatfa etc., is always endowed with His highest Sakti, being 
nondual. (Since there is no difference between the Devi and the 
Lord,) addressing the Lord means addressing Herself. 

Notes 

1. In his L.V., A.G. says, “ nanu grihakarQpatji sarvasya hfdaye 
sphurati tatra kim praJnena. Satyarji sphuritamapi na tattvato hrdayan- 
gamibhUtam. hrdayatigamibhivena vini bhavamapyabhivena rathyagame 
tpiapamadivat.” 

“Well, does not Reality shine as the perceiving Experient in 
the heart of all? Then what is the relevance of a question about 
it ?” “True”, says A.G. “though it shines in everyone’s heart, it 
is not intimately assimilated by the heart as existent. So though 
present, it is as if non-present, just as the grass and leaves on the 
path of someone who passes on in a chariot (though present 
are not noticed by him).” 

2. 4 huddhavidyi’ in this context does not mean the Huddhavidyi 
taitoa, the fifth category in manifestation. It means the pure, 
divine knowledge or Sivavidya. 

3. huddhavidyi becomes ‘trikoni' or three-cornered in manifesta¬ 
tion. The three corners are pramati, pramina and prameya, i.e. 
the experient, experience and means of experience, and object 
of experience. Vide the illustration of trikona or trilQla: 
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Trikona or the triangular form of manifestation 


Siva-vidyi 

Siva 

Pramata or 

Experient Iccha or Will 


Pram ana or 
Experience 

Sakti 

jflana 



Prameya or 
object of 
experience 

Nara 

kriya 


TriSula or three-pronged Reality 
Siva 

Pramata-Iccha 


Sakti 

Pramana 

jflana 



Nara 

Prameya 

kriya 


Anuttara pervading all 


4. The triangular form of miyi is symbolic of cavern in which 
the secret of manifestation is hidden. It is also symbolic of the 
female or generative organ. Therefore, mdyd has been called 
‘jagat-janana-bhUh', “the source of the emanation of the universe.” 
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5. The Sastra is called trika, because it deals with three aspects 
of Reality, viz. pramiti-pramina-prameya or icchi-jnina-kriyi or 
Siva-Sakti-nara or para-paripara-apara. 

6 . In Sarada script ‘ha' is written as s which resembles the 
form of Kundalinl. 

7. In the process of srffi or manifestation, V symbolizing Siva 
expands into ‘A’ symbolizing ‘Sakti’, and terminates into 71 
or the anusvira or dot over ‘ha’ which completes the process of the 
expansion or manifestation. The ‘ bindu' (dot) or anusvira over 
'ha' represents the fact that though Siva is manifested right upto 
the earth through Sakti, he is not divided thereby, he remains 
undivided; his expansion or manifestation in the form of Sakti 
remains identical with Him. 

8 . The three Saktis are icchi, jhana and kriyi. 'Aharp,' is sym¬ 
bolic of srffi or manifestation, ma-ha-a is symbolic of sarjihira or 
retraction; 'a' indicates Siva, 'ha' indicates Sakti and rp indicates 
'nara' i.e. manifestation right upto the earth. The return move¬ 
ment is from nara to Siva or 'a'. 

9. A.G. interprets mahiguhya in three ways here: (1) AfaAa+a 
-\-guhyam. In the great blissful manifestation, the presence of ‘a’ 
of anuttara in all its phases is a great mystery ( guhya ). (2) Mahi-\- 
guhyam: Siva-vidya in the form of Maya—the great cavern is the 
source of all manifestation. This is another great mystery. (3) 
Mahi-\-aguhyam: Though a great mystery, it is not entirely be¬ 
yond experience, for the identity experienced in the union of 
male and female and in the union of the experient and the 
experienced object is well known to everybody. 

10. This book is not available now. 

11. Any experience without its relation to an experient would 
be meaningless. 

12. Saffhi —the possessive case denotes the possessed as some¬ 
thing different from the possessor as in the word 'rija-prisida', 
the king’s palace, palace is something different from the king, but 
the universe is not anything different from Siva or I. 

13. This hints to that plane of Sakti where jhina, ajhina and 
their cessation—all abide in sarpvid or divine consciousness. 


Introduction to the second verse (p. 20-21) 

The next verse by gathering up the substance of the many 



Abhinavagupta 


61 


questions raised in one and a half verses above is meant to clench 
the issue. 


Text 

HRDAYASTHA TU YA Saktih 

kaulikI kulanAyikA / 
tAm me kathaya deveSa 

YENA TRPTIM LABHAMYAHAM // 2 // 
Translation 

O Lord of all the gods, tell me about that kauliki Sakti who re¬ 
sides in the heart (i.e. in consciousness), the Sakti who is the 
chief source of the entire manifestation and who is the presiding 
deity of all manifestation so that I may have full satisfaction. 

Commentary 

From sarvasya on p. 21,1. 1 upto uitaru ehu anutula on p. 23,1.4. 

Translation 

(Interpretation of hfdayasthd) 

Hfdayasthd — hft+aya+sthd. Hjrt is the supreme conscious base 
of all objective experiences like blue etc., and subjective experi¬ 
ences like pleasure etc., and also of the empirical experients condi¬ 
tioned by the body, prdna and buddhi. Ayd (plural of ay a) means 
knowledge of manifold, varied objects like jar, cloth etc., brought 
about by its own freedom. Sthd means this scintillating Sakti 
abiding in them. So ‘hrdayasthd’ means the scintillating Energy 
abiding in the knowledge of varied objects brought about by the 
supreme conscious base of all objective and subjective experience 
and experients by its own freedom. 

(Interpretation of Kulandyika) 

(On the plane of anuttara) 

Kulandyikd means who is the presiding deity ( ndyikd) of kula 
i.e. body, prdna, pleasure etc., in other words of objects, experience 
and experients. She is called ndyikd, because it is she who brings 
into manifestation all objects of experience, experience and 
experients ( Sarira-prdna-sukhddeh sphurattdddyini) , the vital energy 
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of the collective whole of Brahmi and other goddesses ( brdhmyddi - 
devat&cakrasya viryabhutd). On the plane of Sakti, she is the 
innermost core of the entire sensory and nervous system ( nikhild - 
ksanddicakrasya madhya-madhyama-rupa) , and on the plane of riara, 
she is the female and male generative organ, the source of all 
production ( jananasthdna-karnikd-lihgdtmd ). 

(The following is the interpretation of Kauliki:) 

1. Kauliki is one who though immanent in all manifestation 
(subjects and objects) is herself akula i.e. transcends it (kule-bkavd 
akularupd kauliki). 

2. Or one who abides in ‘ kula ' but is ‘akula' (i.e., sheer con¬ 
sciousness ( cinmdtra ) distinct from kula or manifestation) is ‘ kaula' 
(i.e. Siva). She in whom this kaula or Siva abides in identical 
form is kauliki. The entire range of manifestation (kula) abides 
as such because of its being rooted in the light of akula (i.e. 
Siva). 

As has been said, 

“But by coming in contact with the power of the Self, an in¬ 
dividual becomes equal to that’’ (Sp. K. I. 8). 

Similarly: 

“Resorting to that power (of spandatattva), the divinities 
'mantra' etc. together with the sacred formulae which serve as 
their indicators, being endowed with the power of omniscience 
proceed to carry out their assigned functions towards the embo¬ 
died ones just as the senses of the embodied ones by resorting to 
the power of spanda proceed to carry out their (specific) functions” 
(Sp. K. II, 1). 

DeveSa is a form of address, meaning, the Lord of the gods, 
Brahma, Vi?nu, Rudra, etc. 

Instead of 'tdrji me kathaya', the reading in revered Somananda’s 
commentary is ‘tan me kathaya.', and he explains 'tat' as ‘therefore’ 
( tasmdt) or it may mean ‘Tell me that by which I may attain the 
satisfaction of the highest bliss i.e. I may enjoy the freedom deri¬ 
ved from the bliss of the highest non-dualism.” There is also 
another reading 'brajami' instead of 'labhdmi'. (The meaning in 
both readings is the same.) 

By the word ‘ aham' or I in 'labhdmyahajji' is always to be under¬ 
stood ‘the life and soul of all experients’. Having understood by 
the teaching the nature of I as described, one obtains the satis- 
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faction of knowing oneself as the Divine, the satisfaction of com¬ 
plete I-consciousness. This has already been made clear before. 
The revered Somananda has also interpreted ‘hrdaya’ in his com¬ 
mentary as : 

“Aya or advancing (of the mind) i.c.jnana or knowledge in the 
hft or the Supreme centre of consciousness.” 

“Abhinava has composed this commentary on the question 
(of the Devi) which elucidates the essence of Trika for cutting 
asunder inevitably (ha(hdt) the knot of maya existing in the ether 
of the heart, for the mind which is engrossed ( saktarji ) in des¬ 
troying for ever the mayic ignorance which is the root of all ill 
(aSioa), the mind in which Siva has penetrated (Sivena niaetitaip.) 
and which is a thirst for drinking the nectar of the bliss of Siva.” 

In order to open the entire treasure pertaining to the question, 
Bhairava said. The sense of the past tense in ‘said’, has already 
been explained. What is the use of repeating it again? Bhairava 
is one who sustains and maintains the universe (indicated by 
‘bha\ from the root ‘bhr’, meaning to sustain, to maintain) and 
who sounds the great mantra of Self-consciousness, i.e. who has 
constantly the awareness of Self (indicated by ‘ rava ’ or sound in 
Bhairava). Only here the predominance is that of Saktiman 
(i.e. Siva) from the point of view of the return movement (of 
His expansion) in the form of ma-\-ha-\-a which has already been 
described earlier. 1 This will be made clearer further on. So, the 
following is the purport of the introductory part of the dialogue. 

The initial spania of Saijwit or divine Consciousness 

“The divine Supreme Consciousness-Power not different from 
Bhairava on the point of expansion according to Her essential 
nature, is said to be supreme icchaSakti (Voluntary Power). Her 
actual expansion as jndnaiakti (cognitive power) assumes the 
pardpard or paSyanti 2 form and as kriyaiakti (conative power) the 
apard or madhyamd 3 form etc. 4 

The nature of the question 

Now, the inquiry about the nature of pardiakti who expands in 
the form of the universe is said to be praina or question. The 
Devi who is that very Sakti is the initiator of the question about 
Her (i .t. pardiakti). 

The consideration of the nature of this expansion is said to be 
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the most excellent organ of speech (para-vaktra) and that consists 
of both question and answer. 

That very organ of speech constitutes the return movement 
pertaining to absorption beginning with ‘m’ i.e. the jiva (empirical 
individual) who has limited consciousness ( aparasarjivitterdrabhya) 
reaching the inner Sakti i.e. (parapara-samoitti) 'ha ’ (antastardrn) 
and finally getting absorbed in the compact mass of bliss of the 
highest consciousness— anuttara or V at once (parasar/ivid-ghand- 
nanda-sartiharakaranam muhuh). 

Bhairava in whom the entire expansion of the universe is in¬ 
volved inwardly abides as the perpetual responder. As the dual 
process of expansion and retraction is beyond time, therefore, 
this question-answer is the truth that is of uniform nature. 5 Tliis 
is para sarjibandha * associated with anuttara. My revered guru 
Sambhunatha has already expounded it as the pith and core of 
Trika Sastra. 

Notes 

1. In sfs(i or expansion, it is Sakti who has the predominance, 
in sarjihdra , or the return movement, it is Saktiman or Siva who 
has the predominance. 

2. PaSyanti retains the truth of unity of the para Sakti and con¬ 
tains the germ of diversity of the apara Sakti. Hence she is called 
parapard i.e. para-\-apard (the supreme cum non-supreme). 

3. Madhyama is that stage of expression in which diversity has 
commenced in a subtle form. Hence she is called apard or non- 
supreme. 

4. ‘etc.’ includes vaikhari in which there is complete diversity. 

5. There is no difference between the question and answer at 
this stage. The question itself is the answer. In the empirical 
level of reality, the questioner is one, the responder is another; 
the question occupies one moment of time, the answer occupies 
another. At the empirical level, there is succession in expansion 
and retraction. At the met-empirical level, it is akrama, succession¬ 
less, beyond time. That level is the domain of eternity—time¬ 
lessness. Hence there is no dualism of a questioner and a respon¬ 
der, a question and an answer. It is the heartbeat of Reality 
sounding the eternal aye of creative activity. 

6 . Parasambandha is the highest relationship between the ques- 
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tioner and the responder. In this, Siva Himself is both the 
questioner and the responder. 

There are other five kinds of relationship between the ques¬ 
tioner and the responder. They are given below: 

1. Mahin sarjibandha. In this, the questioner is Sadafiva and 
the responder is Siva. 

2. Antarila sarjibandha. In this, the questioner is AnantabhaJta- 
raka, and the responder is Sadasiva. 

3. D ivy a sarjibandha. In this, the questioner is Nandakumara 
R$i and the responder is Anantabhattaraka. 

4. Divyddivya sarjibandha. In this, the questioner is Sanatkumara 
R?i and the responder is Nandi. 

5. Adivya sarjibandha. In this, both the questioner and the 
responder are human beings. 

Text 

SRNU DEVI MAHABHAGE 
uttarasyApyanuttaram / 3 / 

KAULIKO’YAM VIDHIRDEVI 
MAMA HRDVYOMNYAVASTHITAH / 

kathayAmi sureSAni 

SADYAH KAULIKASIDDHIDAM J 4 / 

Translation 

Listen, O most illustrious one, ‘the anuttara or the unsurpassable 
one is the unsurpassable even of the proximate one’ or ‘anuttara 
means even the answer amounts to no answer’. The plan of crea¬ 
tion in accordance with kula abides in the ether of my heart. I 
am revealing unto you, O goddess, that which brings about 
spontaneous fulfilment pertaining to kula.* 

Commentary 

From devi iti ...on p. 23,1. 11 upto ucyaU on p. 24,1. 12. 

Translation 

The word l Devl' has to be interpreted as has been done pre¬ 
viously. 
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(First interpretation of mahdbhdgi I) 

She who has the supreme one i.e. Siva as her aspect. 

(Second interpretation of mahdbhdgd) 

The word bhdga has to be derived in this context from the root 
'bhaj' which means to partake of, to adore. Here, it is taken in 
the latter sense. So mahdbhdgd means ‘she who being adored 
according to the instruction described and about to be described 
gives the great divine power’. 

(Third interpretation of mahdbhdgd , the word ‘ bhdga ’ being 
used in the sense of portion) 

Mahat — the great one i.e. Anasrita Siva who is known as the 
great one; bhdga = a portion, a fraction. So mahdbhdgd means 
she of whom the celebrated great one, i.e. Anasrita Siva is just a 
portion, for she enfolds within herself the initial one also of the 
entire thirty-six categories. 

(Fourth interpretation of mahdbhdgd) 

She whose portion is mahan i.e., buddhi category. Mahan has 
been called a portion from the distributive or analytic point of 
view (‘ vibhdgakalapeksi ’). It is the divine Sakti herself who is a 
compact mass of consciousness that is called buddhi in the matter of 
settling in their proper forms of different objects and actions 
brought about by her own freedom. As has been said by revered 
Somananda: 

“In the sphere of differentiation ( aparasthitau) i.e., at the 
level of man where differentiation prevails, she (pardfakti) is 
known as buddhi which in its subtle all-pervasive condition is 
always the innate ( sahajam) universal consciousness of Siva.” 
(S.D.I, 26-27). 

(Fifth interpretadon of mahdbhdgd) 

*Bhdga ’ may mean difference or separation. By the ‘matup’ 
suffix, the word 'bhaga' means that which has difference or sepa- 
radon i.e. a separate entity. In separate entities, ascertainment 
is made by differentiating one thing from another. Though 
pure ascertainment of objects (prasadatmaka-vifaya-niScayo) i.e. 
the indeterminate aspect (nirvikalpa) of buddhi does not touch 
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i.e. does not concern itself with the pleasant and unpleasant 
aspects of the different objects present in the world, yet that 
buddhi (in its determinate or saoikalpaka aspect) brings about the 
perception of objects as separate from one another. It is uni¬ 
versally admitted that there is a flow of the attribute of saliva in the 
case of the pleasant states of buddhi, for the pleasant states of 
buddhi are of the form of dharma (righteousness), aiivarya (power 
or sovereignty), jhdna (knowledge), and oairdgya (freedom from 
worldly desires). If one gets entrance into the deepest layer i.e. 
in the prathamdbhdsa or the initial, indeterminate state even in the 
pleasant aspect of buddhi, then through that he will find himself 
perpetually in the domain of supreme bliss underlying that 
aspect. 


(Sixth interpretation of mahdbhdgd) 

Mahdbhdgd may be analyzed into maha+d-\-bhdga. ‘Mahct 
means jagadananda i.e. that bliss which is entirely uninterrupted, 
perfect, integral, independent, expression of divine Freedom; ‘<f 
means ‘Isa? or slight; ‘ bhdga ’ means fraction. So mahdbhdgd 
means the Dev! of whose jagadananda, bliss, only a slight fraction 
is available (to people). Whatever happiness there is in life, that 
is possible only by entering the Universal Creative Energy 
(visargaSaktau) who is the highest abode of the Supreme bliss. 
It appears in small limited measure (in life) only because of the 
visargaSakti not being realized in her internal essential aspect. 

Bhattanarayana has given expression to the same idea (in his 
Stavadntamani): 

“All the delight that is noticed in all the three worlds (viz. 
bhava, abhava and atibhava) is only a drop of whose delight, to that 
God, the ocean of delight do I bow.” (St. C. Verse 61). 

(Seventh interpretation of mahdbhdgd) 

Mahdbhdga may be interpreted as ‘ma-ha-a bhdgah yasydh sd 
mahdbhdgd' i.e. she who betakes herself to that form which has 
been declared by the previous principle as ma-ha-a is mahd- 
bhagd. What is meant to be said is that the delight of the highest 
Lord which expands in the form of ‘aham’ is the essential form of 
Sakti, and that is the nature of revered pard. 
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Commentary 

From ata eva on p. 24, 1.12 upto prasaktanuprasaktyi on p. 25, 

1 . 21 . 


Translation 

Therefore that highest goddess hears everything. Abiding as 
she does in the form of the power of hearing, she has that sover¬ 
eign power ( svatantrya) which consists in effecting congruous and 
suitable connexion by blending all sound in a meaningful whole— 
the sound which is clear to the ear but is only a succession of a 
mass of confused vibrating syllables. Without this power of effect¬ 
ing congruous connexion, an experient though hearing parti¬ 
cular words lost in confused buzzing sound says, in common 
usage ‘I am not hearing them’. 

An object of sense-perception which is merely confused buzzing 
sound without its being blended in a sensible whole is also said to 
be ‘heard’. This is the common usage. But in reality, the con¬ 
fused sound only enters the ear; it does not enable the listener 
to grasp the words denoted by the sound and therefore it remains 
only a confused mass of sound ( tatha bhavet ), for being different 
from the words, it is merely buzzing sound. When it is intended 
to enunciate the words, then there cannot be the production of 
confused sound, for there is no ground for it. When there is the 
desire to speak sensibly, then there is the enunciation of clear 
words, and with the enunciation of clear words, there is no occa¬ 
sion for indistinct, confused sound of the same kind. Those very 
words when they are not clearly enunciated and so cannot be 
knit into a meaningful whole are said to be mere confused sound. 
For one attentively intent on knitting the words in a sensible 
whole, there may be clear comprehension to some extent. There¬ 
fore in such a case, it is the congruous connexion of the words 
which can be of use. It is the goddess parafakti (the supreme 
creative power) who brings about the congruous connexion. 
It has been rightly said, 

“Mantra, MantramaheSvara etc. resorting to that power etc.” 
(Sp. K. II, 10). In fact “hears, sees, speaks, seizes” etc. are only 
aspects of the goddess alone. As has been said by the Divine in 
Vedanta: 

“That by which one (i.e. the experient) knows colour and form 
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(rfipa), taste, smell, contact, sound, the pleasure of sexual inter¬ 
course is this Self alone. What remains in this world (which is 
not known by the Self)?” (Ka{ha U. II, 3). 

Hearing does not mean simply lending the ear to some con¬ 
fused, loud utterance of words. Siva Himself thus laid down in 
Svacchanda Sastra on the occasion of the division of jap a (repeat¬ 
ing a mantra in a murmuring tone): 

“That which is heard only within oneself is known zsupirtihi 
japa." In this the Self alone hears in madhyamd stage, not any¬ 
body else.’ 3 This is what is said. 

When the organ of utterance ( sthdna) and the mode of arti¬ 
culation (prayatna) are distinctly marked, then with the junction 
and separation of the teeth and the lips, even words uttered in 
very low tone may be audible to a person sitting very close and 
there would arise the contingency of the japa becoming saiabda 
i.e. japa with audible words. It has been said: 

“That which is audible to others is known as saSabda japa". 
In updrphi japa (atra ), there is no particular advantage even to a 
man who is sitting close by, for it will be inaudible to him. 
Another person may notice the movement of the tongue and the 
junction of the lips (of the performer of the japa ), yet he cannot hear 
him, for the words are not audible externally ( vamasya bahiratmali- 
bhdbhdvdt), for the japa is being performed only in the madhyamd 
stage. Only the performer can hear it ( dtmand eoa Sraoanaiji sydt). 

By the impact of air, clear words are effected, but the impact 
is not so strong as to make it audible externally. Even the move¬ 
ment of lips in this japa does not enter the stage of marked utter¬ 
ance of words, but is confined to itself till that japa lasts. If the 
movement of lips, hands, etc., occurring at that time (i.e. at the 
time of japa) is stopped and in its place there is distinct articula¬ 
tion by means of the organs of utterance, and in the effectuation 
of words, if there is soft or loud production of sound in succession 
so as to be audible near or far, then it is, in every way, heard by 
others. Then it will be sound of the level of vaikhari. Enough of 
elaboration of this incidental reference. 

Notes 

1. Pardbhaffdrikd is the very power of learning. She hears every¬ 
thing that is ever uttered in the universe. 
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2. Her sovereign power ( svatantrya) consists in sankalananu- 
sandhdna. Sankalana means effecting congruous and suitable 
connexion of distinct sounds and anusandhdna means blending 
them in a definite, meaningful whole. 

3. What is meant to be said is that in uparjdu japa, even the 
aspirant carrying on the japa cannot hear the manlra widi his 
physical ears. ‘He hears it within himself’ only means that he 
experiences the mantra as a spanda or throb of his self-experience. 

Exposition 

The Devi is none other but the Sakti of Bhairava Himself. 
A.G. gives seven reasons why the Devi is called mahabhagd. Now 
A.G. says that there is an esoteric meaning in asking her to hear. 
She is the power of hearing itself. While others cannot make out 
anything from confused, buzzing sound even though it is heard 
by the ear, she can always make out the sense of all sound whether 
it is clearly pronounced or is only indistinct, confused sound. 

Text 

From saiva parameSvarl on p. 25,1. 22 upto spxu devi iti on p. 28, 

1 . 11 . 


Translation 

That very supreme goddess who hears everything has by the 
form of address (viz.,‘0 goddess, listen’), clearly been indicated as 
Sakti. Everything in the universe is of the form of nara, Sakti 
and Siva. 1 Therefore everything in the universe consists of the 
triad. That, which is only confined to itself (as an object), is 
insentient and comes chiefly under the category of nara, as for 
instance, ‘the jar is lying (on the ground).’ The above has refer¬ 
ence only to the third person ( prathama purusa ) which is left to 
be supplied after the first and second person (Scfah). 

That which appears even as ‘this’, when addressed, becomes 
completely enveloped with the I-feeiing of the addressor. The 
‘this’ which is different from the addressor, when addressed as 
‘you’, becomes a form of ‘Sakli’. In ‘you are standing’ this is the 
meaning of the second person, and the principle of addressing viz. 
as I am standing, even so this is standing. Ordinarily, the I 
(aharjibhava) of the other person is different from the ‘I’ of the 
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person who is to address, but in the process of addressing, the 
addressor assimilates the delightful autonomy of the addressed 
characterized by I-feeling to his own, and considering it as iden¬ 
tical with the uninterrupted delight of his own I-feeling starts 
addressing him. In this light, he is addressing him in the true 
sense of the second person. This sense in which the addressor and 
the addressed, though different, become one in the addressing is 
indicative of the pardpard goddess (whose characteristic is identity 
in diversity). 

(On the other hand) in the freedom of the uninterrupted de¬ 
light of I-consciousness completely independent of any reference 
to anything eke, expressed in the form ‘I am standing’, it is in 
every respect ( sarvatha) the revered para (highest) Sakti 1 that is 
at work. In that lies the pre-eminence of the first person. As has 
been said, “Since I transcend the perishable and ako the 
imperishable, therefore, am I known as the highest purusa i.e. as 
the first person.” (Bh. G. XV, 18). 

Here the verb ‘asmi’ (am) has been used with reference to T, 
the first person, to indicate its pre-eminence over both the 
perishing and the imperishable. 

Here in every case, it is not the limited I identified with the 
body that is referred to. The limited I (identified with the body) 
being an object of the senses is obviously incompatible with that 
(the real, unlimited I). Thus this (i.e. unlimited) I is of the 
nature of the self-luminous Siva. Therefore of the (universal, un¬ 
limited) Consciousness ( bodha) which is self-luminous, there k 
neither any diminution nor augmentation. Both diminution and 
augmentation being of the nature of aprakaJa cannot be an aspect 
of the Light of Consciousness (lit., cannot enter consciousness). 
The middle state which k only relative to the state of diminution 
and augmentation is ako nothing. Therefore the notion of I 
which is inseparable from the universal consciousness of Siva (tad- 
bodhdvicchedarupa) and free from all relativity is not applicable to 
situations of augmentation, diminution, and the middle state bet¬ 
ween these indicated by thisness, i.e. objectivity and absence of 
objectivity (i.e. the state offunya or void). The notion of you i.e. 
the second person which, though indicative of separateness, k 
actually similar to that of I. “Therefore both you and I are des¬ 
cribed as genderless” (i.e. they are used for both genders). The 
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application of number etc., i.e. dual and plural of these words 
according to the usage depending on the enumeration or differ¬ 
ence of the body is appropriate from the point of view of pard- 
pard Sakti in the dual and apard-Sakti in the plural. The difference 
determined by the Sakti of the Divine Freedom is considered as 
one in the case of several bodies which can be traced in such 
usages as ‘we two, you two, we all, you all.” 

Augmentation etc., being associated with the body cannot 
be even figuratively employed in the case of consciousness, for 
diminution and augmentation cannot be reasonably applied to 
consciousness. 

“Everything is an epitome of all”. According to this uni¬ 
versal principle, even the insentient third persons ( nardtmano 
jatjld api) shedding their insentiency can become entitled to the 
use of second and first person ( Sakti-Saivarupabhajo bhaoanti ), for 
instance, in ‘listen, O mountains’, the third person has been treat¬ 
ed as second person, in ‘of mountains, I am Meru’, the third 
person has been treated as the first person, in ‘I, Caitra am speak¬ 
ing’ the first person has been treated as the third person. The 
second person which pertains to Sakti, can by shedding its Sakti 
character, acquire the aspect of the third person, for instance, 
in ‘you whose fear has vanished, are fortitude (lit. the power of 
fortitude) itself’, ‘you’ not being used as a form of address has 
appropriately acquired the aspect of the third person. Usage like 
‘bhavdn ’ (you) with particular, subsequent use of words like 
'padah, guraoah' (revered one) which are used only in the case of 
another person, being used as third person which is characteristic 
of nara is fairly recognized. The second person also which is cha¬ 
racteristic of Sakti, shedding its particular use acquires the aspect 
of first person which is characteristic of Siva, for instance, “O 
dear friend (female friend), O loved one, thou art I” is an accept¬ 
ed usage. The first person also characteristic of Siva, shedding 
its aspect of first person which is cit, betakes to the aspect of the 
third person characteristic of nara or second person characteristic 
of Sakti. In the following expressions, “Who am I ?” “This one 
am I,” “O I”, “Fie to me,” “Oh to me” etc., the uninterrupted 
autonomy of I is subdued, and it is chiefly the separate ‘this one’ 
that becomes predominant. In such a case, it is as if separateness 
characteristic of apard Sakti, in other words, nara rdpa or third 
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person that becomes prominent. In ‘O I’ etc., Siva contacts the 
throb of parSpara iakti (i.e. enters the sphere of second person). 
But in such cases, the preceding state acquires the succeeding 
state without transgressing its previous nature. 3 Thus the third 
person characteristic of nara can clearly mount to the stage of 
the second (the Sakti stage) and even to the first person (i.e. 
Siva stage) but the contrary course of mounting cannot be 
admissible. 4 

Each of this triad without giving up its nature, becomes of three 
forms, viz. singular (Siva -bhSoa), dual (Sakti-Mdoa) and plural 
(nara-bhdoa) . It has been said, 

“One thing becomes dual, and after becoming dual, it becomes 
plural.” Of one and the same thing, when it is only one, then it 
connotes the nature of Siva, since there is no other as counterpart. 
When there is a counterpart, then it is the nature of Sakti. In 
the case of many denoting difference, there is the nature of nara. 
Thus we have ‘ghafah', one jar denoting oneness, and thus Siva- 
bhava, ‘ghafau ’, two jars, denoting Sakti -bhSva, ‘ghafS-h', many jars, 
denoting the aspect of nara. In a copulative compound ( dvandva 
samasa ) in which the members, if uncompounded, would be in 
the same case and connected by the conjunction ‘and’, we have 
an example of many things forming a sort of unity, thus denoting 
Siva, e.g. ‘ gha(apa(apdfdnah' (jar, cloth, stones). In a verb also, 
e.g. ‘tiffhati’ (one is standing or sitting) denotes Siva: ‘tisfhatah’ 
(two are standing or sitting) denotes Sakti, ‘tiffhanti’ (many are 
standing or sitting) denotes nara. In fact, the entire manifesta¬ 
tion is the expansion of kriyaSakti brought about by one alone (i.e. 
by Siva). As has been said: 

“By reducing the many (i.e. the nara-rupa and Sakti-rupa to 
one (i.e. Siva ~rUpa) who is there who will not be liberated from 
bondage?” 

Therefore, when the third person (nara), the second person 
(Sakti) and the first person (Siva) are used together, simultan¬ 
eously there is the absorption of the lower in the higher and higher, 
because it is the higher that contains the truth of the lower, e.g. 
in ‘sa ca tvarji ca tisthathah (he and you are standing), the number 
of the verb ‘sthi' (to stand) is used in the second person which 
indicates that the third person (nara) has been absorbed in the 
second (Sakti). In ‘sa ca tvarji ca aharji ca tiffhamah’ (he, you and 
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I are standing), the verb ‘tiffhdmah’ which is the plural number 
of the verb in the first person has been used even for the third and 
the second person which is indicative of the fact that the third 
and second person are absorbed in the first. It is only this state 
of complete understanding, the essence of the residual traces 
of the innate, perfect I-consciousness which is followed by the 
grammarians in their descriptive rules. Similarly, even in local 
dialects, e.g., the language (e.g. Pali) used by the Buddhists or 
used in Andhra or Dravidian region, this manner alone of speech 
and meaning (lit. expressed by words) which originally follows 
the instinctive feeling of the heart, conveys by its delightful 
impression this form (viz., the form of nara, Sakti and Siva) of 
understanding. 

As has been said by myself: 

“That is no speech which does not reach the heart directly.” 
So in every way, this kind of comprehension is innate. As has 
been said: “Without the form of nara, Sakti and Siva ( tair ), there 
is neither word, nor meaning, nor mental movement.” In Malinl- 
vijayatantra also, it has been said: 

“As the one Sakti of Siva ( iambhoh Saktirekaiva idfikari) abides, 
presiding over the entire class (of words, in first, second and 
third person), even so has she been related unto you.” (M.V. 
Ill, 34). 

In Tantrasamuccaya also, it is said: 

“This universe is established always and is in every way in¬ 
volved in third person (nara), second person (Sakti) and first 
person (Siva) both in the dealings of worms and the all-knowing.” 

Thus this universe consisting of the third, second and first 
person ( nara-fakti-Sivatmakaiji) has been explained according to 
the teaching of the'traditional clear comprehension. This all- 
inclusive order of experience (sarvamsahah pratipaltikramah) con¬ 
sisting of the third, second and first person has been manifested 
by the free will of the highest Lord. So enough of elaboration of a 
topic which can appeal to the hearts of only a few people who have 
received the teaching from a guru, who are of refined taste, who 
are well-read (lit., who have heard from the learned people a 
great deal), and who have been purified by the descent of the 
Supreme grace. So, ‘listen, O goddess’ has been explained. 
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Notes 

1 . In the context of trika or triad, viz., Siva, Sakti and nara, 
*tiara ’ represents all objective phenomena from the earth upto 
mdyd; ‘Sakti’ represents Suddhavidya, Is vara, and Sadariva, and 
‘Siva’ represents Siva and Sakti. 

2. In the first person, it is the paraSakti that is at work. From 
the point of view of the triad, first person is the state of Siva. In 
the second person, it is the pardpard Sakti that is at work. So, the 
second person, from the stand-point of the triad is the state of 
Sakti. In the third person, it is the apard Sakti that is at work. So 
the third person from the standpoint of the triad is the state of 
nara. 

3. The meaning is that the Siva-aspect abides in the Sakti- 
aspect, and the Sakti-aspect abides in the nara- aspect. Thus the 
Siva-aspect pervades all of them. 

4. The nara-rupa first rises to the Sakti-ru/»a and then to Siva- 
rOpa. It cannot rise to Siva -riipa, leaving aside the intervening 
Sakti-rflpa. 


Exposition 

A.G. has tried to show that when Bhairava in the first person 
addresses the Dev! in the second person, it should be understood 
that the Devi is not different from Bhairava. In order to prove 
this point, he has given a number of examples of the usage of 
speech in which the second person is assimilated to the first, and 
the third to the second. A.G. has been at pains to prove that these 
kinds of usages in speech in all languages are not a matter of mere 
accident or convention, but serve as a pointer to the metaphysical 
truth, viz. that Siva and His Sakti are one, that just as in gram¬ 
mar there is first the singular number, then the dual and finally 
the plural, that just as in speech, there is firstly the first person, 
then the second and finally the third, even so in manifestation, 
the singular number and the first person are symbolic of Siva, the 
dual number and the second person are symbolic of Sakti and the 
plural number and third person are symbolic of nara or objective 
phenomena. Further, just as the third person has to surrender 
itself to the second, and the second to the first in order that they 
may be used together, so also the prameya (object) or nara has to 
surrender itself to pramdna (knowledge) or Sakti, to be known, and 
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pramdna has to surrender itself to pramdtd (knower) for its final 
fulfilment. 


Commentary 

From uttarasydpi on p. 28,1. 11 upto ityuktam on p. 33,1. 21. 

Translation 

That which is said, viz. how it is the anuttara of uttara is the 
answer of Bhairava. 

(Different senses of uttar asydpyanuttararp ) 

1. As has been said before (viz., everything is the epitome of 
all), the proximate one ( uttaramapi) is also identical with the non- 
proximate (anuttara). It cannot exist otherwise. Therefore, the 
proximate also setting aside its character as proximate becomes 
non-proximate. The text reads, ‘uttarasydpi anuttararp .'. ‘Uttarasya’ 
is the 6th or the genitive case, and the genitive case is (also) used 
in the sense of ‘anadara’ i.e. ignoring or setting aside i.e. absence 
of consideration or dis-regard. So ‘uttarasydpi anuttararp.’ may mean 
the proximate setting aside its character as proximate becomes 
non-proximate. Even this difference (of the proximate one i.e. 
from the earth upto andSrita Siva’ acquires this character (of diff¬ 
erence) by resting wholly on the undifferentiated (i.e. anuttara). 1 
As has been said in the following: 

(This is a difficult verse. The following is its prose order:) 

“Paraoyavasthapi pare tdoat karturp na Sakyate ydvat parah na dtmi- 
kptah : yatah parah pare buddhah.”).’’ “Even the ascertainment of 
difference (paravyavasthd) cannot be made in the different objects 
(pare tavat na karturp Sakyate) so long as the Supreme is not 
assimilated to oneself (ydvat parah na dtmikptah), since the 
different object (parah) is known (buddhah) only in the Supreme 
(pare) i.e. the different object has its raison d’itre only in the 
Supreme.” 

2. Uttara may mean the posterior. So ‘uttarasydpi anuttaram' may 
mean, “even the posterior part of the book cannot offer its 
answer.”* 

3. Even of my answer given in the paSyanti stage which is the 
first expansion of pard, this anuttara is the highest truth i.e. this 
non-answer (anuttara) or silence is the highest truth. 
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4. Utiara may also mean the phenomena—desirables, knowables, 
and actions—prompted by the trident, viz. iccha-fakti, jhana-Sakti 
and kriyd-Sakti. Anuttara is that stage where all the above and 
uttara cease. 

What after all is that anuttara? The answer is ‘that is anuttara 
from which proceeds kaulika vidhi'. Kaulika has been previously 
explained as ‘that which is of the nature of kula and akula’ 3 ; vidhi 
means ‘the great manifestation’ ( mahdsrsfi ) 4 or the tattoos from 
anairita Siva upto hiddhavidyd (SuddhadkvS). ‘Vidhi’ is socalled 
because of its being executed. Now anuttara is that from which 
proceeds this ‘great manifestation’ i.e. mahasrftV which enfolds 
within itself hundreds of crores of unlimited maylya (phenomenal) 
creations. As has been said, “That from which proceeds every¬ 
thing.” So, this universe consisting of cit-pramdld i.e. Sunyapramdtd, 
citta i.e. puryajfaka pramdtd, prana i.e. prdnapramdtd, deha i.e. deha- 
pramatd (i.e. four kinds of experients), pleasure and pain i.e. 
subjective experiences, senses i.e. means of experience, the five 
elements and jar etc., i.e. subtle and gross objects of experience 
abide without difference in one, supreme, divine Consciousness 
as simply form of consciousness ( bodhdlmakena rUpena). Though 
the divine universal consciousness never ceases to exist, for it 
ceasing, there will be the contingency of universal darkness, yet 
there does not exist difference consisting of reciprocal absence 
(of objects), for all objects are omnifarious in that state ( oiJodt - 
mdna eoa bhdodh). If all things were not situated in that universal 
Bhairava Consciousness, then even the initial indeterminate 
perception which is of use in urging the senses towards their ob¬ 
jects would not be there. Therefore, the entire multitude of exis- 
tents exists there, without the appearance of appropriate objecti¬ 
vity (lit., thisness), identically with I-consciousness only, void of 
all differentiation. There is absolutely no difference there what¬ 
soever. In that universal Bhairava consciousness, the entire mani¬ 
festation {kaulika vidhi) lies clearly (spas(ahsan) at rest. 

All this (universe) consisting of thirty-six categories, though 
created by Siva who being of supreme Sakti, is of the nature of 
universal creative pulsation ( sdmdnya spanda) rests in that consci¬ 
ousness itself in its own form which is predominantly Sakti i.e. 
characterized by particular creative pulsation ( oiSeja spanda). 6 
This is what is meant by the inherence of objects in their own 
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nature which is consciousness. As has been said “In which all 
things exist.” 

This multitude of objects ( tadelat ) of the nature of Siva and 
Sakti, Siva whose characteristic is universal creative pulsation 
(samanya spanda 5 ) and Sakti whose characteristic is particular 
creative pulsation ( oUesarupam ) though only of one form ( ekdtma- 
mapi) has been determined separately by the Lord only as an aid 
for teaching, but really speaking it is only one, viz. anuttara who is 
the essence of the creative energy viz., the autonomous I- 
consciousness. 

What is the nature of that in which this process of creation 
{kaulika vidhi) is inherent? Bhairava says, “It inheres in the ether 
of my heart” ( mama hrdaya-oyomni). Now heart ( hfdaya) in this 
context means the receptacle of all the existents. 

Existents from blue etc. upto worms are, in their final analysis, 
simply nothing unless they rest in consciousness ( cidarpSa-anioisfd- 
narji). ‘Blue’ etc. belong really to the experient. The essence 
of blue etc. consists in its being incorporated in uninterrupted 
I-consciousness, as in ‘Blue appears to me”. 

{‘Mama hfdayaoyomni' may be interpreted in many ways) 

First interpretation: In ‘ mamahjdayaoyoma ', * hrdaya' means the 
receptacle of innumerable objects like blue etc.; ‘ vyoma' means 
that where the universe of particular objects ( mamakdratmakarji 
vtivam) is ‘oila’ i.e. is held wholly in an implicit manner in that 
ether which is devoid of all difference (Sunyaruparp). 

Second interpretation: ‘Mama' means ‘of the consciousness which 
expresses itself both in difference ( apara-sarpoitti) and non¬ 
difference (para-sarpoitti) ; ‘ hrdayam' means the final resting place 
i.e. I— ‘ahatp’. The oyoma of that also means, by the form of the 
return movement of aharp i.e. ma-\-ha-\-a, the nara form i.e. the 
objective phenomena represented by ‘ ma' being dissolved in the 
dot i.e. the annsodra over 'ha', enters the kundalini Sakti represented 
by the letter ‘ha' and finally entering the 'a' letter which represents 
the integral, unimpeded delight of anuttara, which is identified 
with all, it becomes that (i.e. anuttara). This is the ether of my 
heart. Therefore, that from which this universe proceeds, that in 
which it rests that one alone, the eternal, the one whose nature 
cannot be veiled which is self-luminous {prathaminarji), which can 



Abhinavagupta 


79 


never be denied ( anapahnavaniyam ) is the anuttara, the unsurpass¬ 
able Absolute. As has been said: 

“Inasmuch as nothing can veil His nature, there cannot be the 
obstruction anywhere of his in whom all this world rests and from 
whom it has come forth.” (Sp. K. I, 2). 

Even if He (Siva) is supposed to be obstructed by a cover (e.g., 
mdyd ), He still shines by His freedom in the form of that cover 
itself, 8 and thus the Lord is always of the nature of knowledge 
and activity. The particle ‘yat' (of which yasmin sarvarji or yatra 
&nd yatah sarvam or yasmat are different forms) conveys the sense 
of all the cases; on account of its fitness of relation with another 
sentence (e.g. idarji sarvarji sthitarji), it stands here in a special 
position i.e. it is used in the sense of the locative case (jasmin 
paramaSiva) i.e. the Supreme Siva in whom it rests, and on ac¬ 
count of its fitness with another sentence (e.g. idarji sarvarji nirgatarji), 
it is also used in the sense of the ablative case {yasmat parama- 
Sivat) i.e. the Supreme Siva from whom it emanates. This is the 
clear, direct sense. That which is the source of the expansion 
of universal manifestation {kaulikah sjfli-prasarah), in the sense 
of the ablative case {yasmat ca nirgatam or yatah sarvam), that 
which abides in the ether of my heart, in the sense of the loca¬ 
tive case {yatra sthitarji or yasmin sarvarji ), that indeed is anuttara. 

Thus having established that the anuttara is the centre of both 
the expansion and the absorption of the universe, Bhairava now 
establishes the expansion, which is technically called kriyaSakti- 
visarga which means visarga or external expansion of the spanda of 
kriyaJakti which is of the nature of vimaria. He begins with 1 katha - 
ydmi' (i.e., I am telling you). 

That very aspect of expansion is a-ha-m (I), para (supreme), 
anuttara (unsurpassable). Even in its regular succession of ex¬ 
ternal expansion consisting of paSyanti and madhyama denoting 
parapard Sakti, and vaikhari denoting apard Sakti its unbroken conti¬ 
nuity is the highest truth. ‘Kathayami’ means: ‘I am expressing 
it by the use of appropriate names the series of utterances upto 
vaikhari that arise from the venerable para Sakti and are expressed 
in varied scriptural and worldly forms. It has been said, “Who 
is everywhere”. 

Whether in the initial stage of pari or the final stage of apard i.e. 
vaikhari, both of which are the expression of revered pardSakti and 
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also in its stage of expansion in the form of pardpard i.e. in paiyanli 
and madhyamd forms, it is throughout the display of the immutable 
anuttara. Venerable Somananda has also said the same thing in 
his commentary on Paratrlsika. “Kathaydmi” means “I (Bhai- 
rava) say owing to the eagerness of the enquiry; that it is I who 
being present as Consciousness in all, declare this.” It is this 
explanation which ray heart, purified by the reasoning of the 
guru, teaching of the scripture, and personal experience, (juklyu- 
padetasarjiskdraih) has fully accepted. 

(Now A.G. gives different interpretations of sadyah) 

First interpretation : The nature of the highest Lord is said to 
be 'sadyah'. 'Sadyah' may be analyzed into sat-\-yah meaning 
'yah parameloarah tat sat' i.e. what the greatest Lord described 
as Bhairava, akula, anuttara, dhruva is, that is all this sat or 
existence, in other words kaulikaoidhi or the plan of creation. (So 
sadyah means—He who is this whole universe). No object what¬ 
soever can exist apart from the veritable Bhairava who is both 
prakdia or Light and oimarSa or the consciousness of that Light 
as I. 

In all matters, there are three terms, sattd (existence), sam- 
bandha (relation), and arthakriyd (purpose). Even though they 
are considered to be different (pardbhimatdndmapi) by others, the 
raison d'itre of all of them is sattd i.e. being ( sattahetuta ). Without 
sattd (being), there cannot be the possibility of even sambandha or 
arthakriyd ( sattd-ayoge talhatoa-anupapalteh). If one requires to find 
out another being of being or another purpose of purpose, then 
there would be the contingency of regressus ad infinitum. Sattva or 
eternal being is that by which alone do other things derive their 
life and the apparent form (prakdSamayata) of which is brought 
into being by its oimarSa. That being is Bhairava Himself full of 
the I-feeling which is the quintessence of the consciousness of 
His Freedom. 7 

2. Or sadya may be interpreted as 'sati-sadrupe yasyatiyatnarji 
karoti i.e. he in his nature as sat i.e. as Siva exerts, i.e. is active, 
for Siva is the very life of the power of activity. This sadya may be 
treated as neuter gender by adding the suffix kvip. Some elderly 
teachers have adopted the reading sadyat ( sat+yat ) instead of 
sadyaft. It has been said in Siddhasantana : 8 
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“The power that shines in appearances (such as jar, cloth etc.) 
is sat itself i.e. Siva.” 

In Spandakarika also it has been said: 

“That (Reality) is sat in the highest sense.” (Sp. K. I, 5) 

Venerable Somananda has also said: 

“That which is sat or Siva is the highest reality (paramarthah). 
Since the universe is pervaded by that highest Reality, therefore 
the universe is also Siva. Thus His nature has been declared. It 
has been rightly said, “He who is all”.” 

(A.G. now comments on kaulikasiddhidarji) 

The expansion of the power of activity of this very anuttara is 
being explained by the statement kaulikasiddhidarji: 

The word ‘kaulika’ has already been explained. Its siddhi or 
perfect fulfilment is now being explained. That by which the 
being so i.e. the true nature ( tathdtoa) of kaulika is fixed and cor¬ 
roborated, is its perfect fulfilment i.e. anuttara is the true fulfil¬ 
ment of kaulika vidhi, the creative process. In that highest ex- 
perient, viz. the unsurpassable divine Consciousness, everything— 
kula and akula i.e. Siva and Sakti—becomes that very Conscious¬ 
ness where all that is perceived and known acquires the firmness 
of that very nature itself (pratiyamanarj i sarvarp lathatnadardhyarp. 
bhajate ). 

It has been said: 

“Trika is higher than the highest.” 8 

At another place also, it has been said: 

“The Saiva system is higher than the Vedic, the left-hand 
doctrine is higher than Saiva, the right hand doctrine is higher 
than the left; the Kula system is higher than the right-hand 
doctrine; the Matam is higher than the Kula, the Trika is higher 
even than that; in fact, it is the highest of all.”® 

In Nilacara 10 Sastra also, we find the following: 

“The teacher who has been initiated as dcatya in the left-hand 
path and is considered to be knowing the supreme truth (accor¬ 
ding to left-hand path) has to undergo the ceremony of con¬ 
secration in Bhairava marga, he also has to receive fresh initiation 
in the Kula marga, he wh(» has received initiation in Kula has to 
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receive initiation in Kaula mdrga and even he who has received 
initiation in Kaula mdrga has to receive fresh initiation in the 
Trika mdrga.” 11 

In Sarvacara 12 also, it has been said: 

“The teacher who has received initiation in the left hand path 
and is considered to be knowing the Supreme truth has still to 
undertake the purificatory ceremony successively in the various 
Bhairava systems, viz. Kula, Kaula and Trika.” 

This alone is the mode of Siva that in all the stages whether of 
the common man, the Veda, the Saiva Siddhanta, the left hand 
path, the right hand path, the Sakta system (Kula) and the Mata 
system, it is He that abides as the highest experient. As has 
been said: 

“He who is eternally all, to Him, the Omnifarious one do I 
bow.” 

So, “all this is verily the anuttara ”—proclaiming this as the 
central point of his thesis, venerable Somananda has said in his 
commentary on Paratrisika: “What occasion is there for much 
talk, everything is anuttara, because of being anuttara .” 

Pointing out how others have expounded this, leaving aside 
such (lucid) exposition would amount to a fault. Though a 
dialogue carried on with those who are without any knowledge 
of grammar, logic, traditional teaching and have no personal 
experience would be shameful, yet in order to bring to the know¬ 
ledge of sensible people the sample of their exposition, I am put¬ 
ting down here their explanation of anuttara. This is how it begins: 

“By the use of the words anuttara etc. in one and a half verses, 
the question pertaining to Siva has been put. In hfdayasthd tuyd 
Saktih ’ the question pertains to Sakti. In that part of the book 
which contains the answer, viz., '‘Spiu devi...uttarasydpyanuttararn,'' 
the explanation offered is: “Listen about uttara, i.e. the expansion 
of Sakti, and also about anuttara, i.e. the expansion of Siva.” In 
this case, if the explanation is from the point of view of Trika, 
there arises the contingency of a third question regarding nara. 
If the explanation is from the point of view oiydmala, even there, 
it is not two separate beings—Siva and Sakti whose connexion is 
known as ydmala so that a separate question about each could be 
justified. 
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The meaning of ‘atha’ also (occurring in the subsequent verse) 
would not fit in. Of two homogeneous realities, the word atha 
indicates the definite priority of one and the definite immediate 
sequence of the other. Without the ascertainment of the nature 
of uttara (i.e. Sakti), a question about anuttara (i.e. Siva) is 
unreasonable. 

In some old books, another such verse is also noticed: “O 
Lord, I have heard the description of the spiritual knowledge 
pertaining to trika and so through your favour I have also acqui¬ 
red knowledge pertaining to uttara.” 

Therefore that which the teachers have taught in accordance 
with the commentary of venerable Somananda will alone do good 
to all. 

“Abhinavagupta has made the blazing Sun of commentary 
manifest that is bent on extirpating the darkness ( timasa ) due to 
misleading, wretched commentaries lacking the refinement of 
good teaching and tradition, that makes the heart-lotus, purified 
by the discipline of trika bloom, that, by its flashing lustre, melts 
the coagulated stream of innumerable bonds.” 

So that is said to be anuttara from which this kaulika creation 
emerges, in which it stays, and of which it is constituted. 

(Here ends the bimba portion of Paratiisika) 

(J"Iow begins the pratibimba portion of Paratrisika) 

So, what is the kaulika mode of manifestation? How does it 
proceed from anuttara ? How does it stay in it (i.e. anuttara) alone? 
How is it (i.e. kaulika vidhi) the form of anuttara itself? 

It has been said that it is the anuttara even of the posterior part 
of the book. It is for the explanation of all this that the Lord 
Bhairava proposes to devote the posterior part of the book with 
a desire for decisive ascertainment in detail for the sake of those 
pupils who have become adroit by acquiring the understanding 
of the knowledge of reality which is the essence ( nifkarfana) of the 
well-reasoned explanation of the guru (jrukti), teaching of the 
traditional scripture (dgama) and personal experience ( soasatp - 
vedana). 

There is the complete satisfaction of realization for those whose 
manifold impression of the ideas of difference has been utterly 
destroyed by so much of solid teaching in the form of the question 
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beginning with ‘anuttararji kalham' and concluded with two and 
a half verses and in the form of the answer beginning with ‘£p)u 
deoi’, and ending with a decisive statement in one and a half 
verses and who have attained to the state otjivanmukti (liberation 
in life) by entering the stage of anuttara. 

Therefore, I proclaim with upraised arm that those who have 
been purified by firm conviction may rest contented with so much 
only. Now the other part of the book is begun for a thorough 
deliberation of the kaulika state inherent in the spotless mirror of 
anuttara who is the supreme Bhairava. 13 

Notes 

1. The ‘ uttara ’ or proximate one i.e. the entire manifestation 
from the earth upto andSrita Siva which is full of difference cannot 
exist without resting on anuttara which is abhedabhuh, the stage of 
non-difference i.e. pure undifferentiated Consciousness. 

2. It has already been said that the Devi asks questions from 
the stage of madhyami and Bhairava answers from the stage of 
paiyantx. But paSyanti itself is. the first external expansion ot pari. 
How can it describe the state of pari? So in spite of all the ex¬ 
planation offered by Bhairava in the paSyanti stage, the nature of 
pari really remains unanswered (anuttara). 

3. ‘Kula’ means Sakti and ‘ akula ’ means Siva. ‘Kulikulitma' 
means that in which Siva and Sakti are fused into one. 

4. Mahisrfti means creation from aniirita tattva upto Suddhavidyi 
(iuddhadhvi) , creation from may a upto earth is known as avinlara 
sj-fli (ahiddhidhvi). 

5. ‘Siminya spanda’ or universal creative pulsation is the nature 
of Siva; viSesa spanda or the creative pulsation of particulars is 
the nature of Sakti. 

6. The cover, miya, mala, etc., are not anything outside the 
Lord. They owe their existence to Him and are dissolved in Him. 

7. The first interpretation of ‘ sadyaK says ‘yah sat ’—He i.e. 
ParameSvara, the Highest Lord is sat i.e. this universe itself. The 
second interpretation of 'sadyah' says that the sat or the universe 
is He i.e. Bhairava Himself. What is meant to be said is that 
Siva is the universe and the universe is Siva. 

8. Trika is designated as the highest, because it teaches that 
whether it is the initial manifestation of (1) Siva, or (2) Sakti— 
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i.e. Energy in all her multifarious aspects, or (3) nara i.e. objec¬ 
tive phenomena, it is throughout anuttara. 

9. Saiva is a technical term in this context. It connotes the 
system of dualistic philosophy or Saiva Siddhanta prevalent in 
South India. The word odma means beautiful, appealing. In this 
system, the five m’s were allowed under certain conditions. They 
were marjisa (meat), malsya (fish), madird (wine), mudrd (food of 
parched grain) and maithuna (sexual intercourse). Daksa or 
Dakfina dcdra (right hand path) is said to be superior to the Vdma 
or the left-hand path. It is full of vidhi and nisedha i.e. do’s and 
don’ts. A.G. says in Tantraloka, “Dakfinatji raudrakarmadhyam,' 
i.e., the ‘Dakfina path is full of terrible practices.’ In Kula, a great 
emphasis was laid on caryd which means due observance of cer¬ 
tain prescribed practices. Mata is said to be higher than Kula. 
Not much is known about Mata. Jayaratha has mentioned eight 
Agamas pertaining to Mata, but they are not available now. 

10. This is not available now. 

11. The Bhairava Sastra mentioned in this verse is the Rudra 
Bhairava Sastra, not the non-dualistic Bhairava Sastra advoca¬ 
ted by ParatriSika. There was a good deal of similarity between 
Kula and Kaula, but as mentioned in note No. 9, in Kula, the 
greatest emphasis was laid on caryd. In Kaula marga, the greatest 
emphasis was laid on universal unity consciousness. Both Kaula 
and Trika are non-dualistic, but in Kaula marga, emphasis is 
laid on all the methods, viz. jridna, caryd, kriya, and yoga, whereas 
in Trika emphasis is laid mostly on jridna and yoga. 

12. This book is not available now. 

13. The previous portion of Paratrifika is known as bimba 
grantha, and from now onwards it is known as pratibirjiba grantha, 
for in the previous portion, it is the nature ( svarupa ) of anuttara 
that has been described. From now it is its external manifes¬ 
tation or expansion that is going to be described. On the analogy 
of a mirror, the divine source of light is known as bimba (in its 
process of sarjihdra or withdrawal) and its reflection in its own 
mirror is known as srffi or manifestation or expansion. 

Exposition 

In this portion of his commentary, A.G. has shown that the 
raison d'etre of the entire manifestation ( kaulika vidhi) is anuttara, 
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the Absolute Divine Universal Consciousness. He has adopted 
the following ancient verse of Mahabharata (Santiparvan XII, 
47,58) as the core of his thesis and enlivened it with his own 
penetrating insight (also Yoga Vasi$tha VI, 36,18): 

“YASMINSARVAM YATAH SARVAM 
YAH SARVAM SARVATASCA YAH/ 

YASCA SARVAMAYO NITYAM 
TAS MAI SARVATMANE NAMAH” // 

“To that omnifarious one do I bow, in whom lies all, from 
whom all starts, who is all, who is all round, and who is always 
constitutive of all.” 

First of all, he takes up ’yatah sarvam’ i.e. from whom proceeds 
all, and after elaborating the expansion of manifestation from the 
Divine, concludes with the following remark: 

“Kauliko vidhih kuldkuldtmd vidhih mafias/? tirupo yasmdt prasfta 
etat eoa anuttaram ”; 

“That from which proceeds Siva-Sakti, the divine insight of 
creativity itself is this anuttara.” 

Next, he takes up yasmin sarvam —i.e. in whom resides all this, 
and sums up his arguments by saying, 

“ 'yasminsaroar/i—atra spas {ah sannayarji vidhih kaulikah sthito viSrdn- 
tir/i praptah”; 

“In whom clearly rests all this universal manifestation”—that 
is anuttara. 

After this, he takes up ’sarvataSca yah,’ who is all round, and 
concludes with the following remark: 

’’Prathamaparyantabhuvi parabha{(drikdtmani tatprasardtmani ca 
paraparadevatavapusi anuttaradhruvapadavijrmbhaioa.” 

“From the first stage of para, the highest, then its expansion in 
pardpara, and finally up to the last stage of apara or manifestation 
of the gross material world, it is all round the expansion of the 
immutable anuttara.” 

Now he takes up sarvam yah, and aptly quotes in this connexion 
a line from Sri Somananda: 

“Talsattatparamarthohi paramdrthaslatah Sivah ”; 

“That which is Existence is the highest Reality, the universe is 
of the nature of that Reality, therefore everything is Siva.” 
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Finally, he says that it is anuttara who is constitutive of all and 
to whom we bow as the all —'yaica saroamayo nityarri tasmai sarvat- 
mane namah.' This is the highest philosophy and at the same time 
the highest religion. 

Text 

athAdyastithayah sarve svarA vindv- 
avasAnagah / 

TADANTAH KALAYOGENA SOMASCRYAU 
PRAKIRTITAU // 5 / 

PRTHIVYADlNI TATTVANI PURUSANTANI 
PAftCASU / 

kramAtkAdisu vargesu MAKARAKTE$U 
SUVRATE II 6 / 

vAyvagni-salilendrAnAm dhAranAnAm 
catustayam / 

TADORDHVAM SAdi-vikhyAtam purastAt 
BRAHMAPA55CAKAM // 7/ 

AMOLA tatkramAj jneyA KSANTA SRSTIR- 
udAhrtA / 

sarvesAm eva mantrAi^Am vidyAnAm ca 

YASASVINI II 8/ 

IYAM YONIH SAMAKHYAtA SARVATANTRESU 

sarvadA / 

Translation 

The kaulika vidhi or the manifestation of the Universe is as 
follows ( tadyathd): 

5. Thefifteen (tilhayahy viz. ‘a' etc. ( adyah )* are all the vowels 
ending in a dot, i.e. anusvara. At their end, through the connexion 
of kriyd Sakti (kalayogena ) 3 occur what are known as soma (moon) 
and surya (sun). 4 

6. In the five classes ofconsonants beginning successively 5 with 
‘ka* and ending with ‘ma’ (kadisu makarantesupancasu oargesu), there 
are the categories of existence ( tattodni) beginning with the earth 
and ending with puruya (prthioyadinipumsdntdni ) 8 , O Goddess with 
excellent pious observation ( suvrate). 

7. There are the four dharanas pertaining to vdyu (air), agni (fire), 
salila (water) and Indra. After that, there are the well-known ‘/a’ 
etc. 7 , which further on, are known as five brahma (brahmapancaka). 
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8. Therefore, beginning with ‘a’and successively ending with 'kfa' 
it is known as sfffi or manifestation. O glorious one, this manifesta¬ 
tion consisting of ‘ a' to 'kfa' is always known in all the Tantras 
as the source of all the mantras and the incantations ( vidydndrji). 

Notes 

1. 'Tithayah' is the plural oi'tithi' which means a lunar day. As 
there are fifteen 'tithis' in each fortnight of the lunar month, the 
word ‘tithi’ is used symbolically for fifteen. So 'tithayah' means fifteen 

2. Adydh = a+ddydh which means V etc. 

3. Kdlayogena—“kdlah kaland sukfma-kriydiaktih tasydh yogena 
sambandhena." The word 'kdla' here means subtle kriydiakti and 
yoga means connexion. So, ‘kdlayogena’ means through the con¬ 
nexion of kriydiakti. 

4. Visarga means expansion. This is a two-way track: (1) the 
sarjihdratmaka or the centripetal track or the track of withdrawal 
towards the centre, and (2) sfftydtmaka or the centrifugal track, 
the track of projection or manifestation. 

Visarga is expressed with two dots—one above the other viz. 
Soma or moon represents the upper dot; the dot representing the 
centripetal track, the track representing the return movement 
towards the centre, the sarjihdrdtmaka track; Surya or Sun repre¬ 
sents the lower dot, the dot representing the centrifugal track, 
the track representing the external expansion from the centre, 
the projection or manifestation of Siva in the cosmos. 

The sixteen vowels from V up to visarga represent the nature 
of Siva, and the consonants from ‘ka’ to ‘ha’ represent Sakti. 
'Soma' represents 'praoeia-rupa kriydiakti' (the return movement 
of kriydiakti ); and Surya represents the prasara-rupa kriydiakti (the 
expansion of kriydiakti). There are two modes of kriydiakti, viz. 
(1) Sioa-vartini, and (2) paiu-oartini. Vimaria or Divine Self- 
consciousness is Siva-vartini kriydiakti. 

5. Successively : The Sanskrit word kramdt means two things : 
(i) kramdt—krama+ ad (= kramdt) as swallowing all succession i.e. 
without any real succession, and (Li) successively. This points to 
the truth that in Siva, there is really no succession and that suc¬ 
cession is spoken of in relation to the empirical individual. 

6. Classes of letters together with the tattoos, organs, etc., are 
given below: 
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(1). Letters: 

Tattvas or the 

ka 

kha 

go 

gha 

fia 

gross elements 

prthivl 

jala 

agni 

vdyu 

dkdfa 

(2). Letters: 

ca 

cha 

jo 

jha 

fia 

Tanmatras 

gandha 

rasa 

rSpa 

sparfa 

fabda 

(3). Letters: 

fa 

(ha 

4a 

dha 

na 

Organs of 
actions 

upastha 

pdyu 

pdda 

pdni 

vdk 

(4). Letters: 

ta 

tha 

da 

dha 

na- 

Organs of 
sense 

prdna 

rasand 

cakfus 

tvak 

frotra 

(5). Letters: 

pa 

pha 

ba 

bha 

ma 

The psychic 

manas 

buddhi 

aharjikdra prakfti 

purufa 


apparatus, the 
primal matter 
(prakfti ) and 
limited experi- 
ent {purufa) 

(6). The dhdrands or antahstha letters are the following four: ya, 
ra, la, va. 'Ya' symbolizes vdyu-bija, 'ra' symbolizes agni-bija, 
'la' symbolizes salila-bija, 'va' symbolizes Indra-blja. The word 
bija indicates that these letters are to be used as mantras for vdyu 
etc. These are connected with mayd together with her kancukas 
(coverings). 'Ya' is connected with rdga and niyati; 'ra' is con¬ 
nected with 'vidyd', 'la' is connected with 'kdla' and 'kald', and 'va' 
is connected with 'mayd'. 

7. 'Sa' etc., means fa, fa, sa, ha, kfa. Of these, fa represents 
mahdmdyd, fa represents Suddha vidyd, 'sa' represents Is vara, 'ha' 
represents Sadasiva, and 'kfa' represents Sakti. This group is 
known as brahmaparkaka. 

Commentary 

From tatrdkulam on p. 34,1. 17 upto iti sthitam on p. 38,1. 22. 

Translation 

That anuttara itself whose nature is 'a' is all this universal mani¬ 
festation (kaulikasyffirupam ). This is what is being ascertained here. 

'Atha' (the first word of the above verses) is connected with 
that manifestation ( tatsrffi ). The meaning is that it is anuttara 
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that constitutes the universal manifestation. Though according 
to the principle laid down earlier, in manifestation also, there is 
no succession (of earlier and later) which is entirely related to 
time, yet so long as there appears the difference between the 
taught and the teaching brought about by the Lord Himself 
through His Free Will, so long the fact of succession (of earlier 
and later) has to be admitted. So, it is with reference to this 
appearance of succession, that the word ‘ atha' has been used in 
the sense of immediate sequence (anantaiya) i.e. subsequently it 
is ‘akula’ itself that appears in the form of the manifested uni¬ 
verse. The word ‘atha' (now) has not been used to indicate 
immediate succession of answer after the question of Devi. 
The word ‘atha.' has been used here for clear apprehension of the 
meaning of a point arising in the sequential order of a homo¬ 
geneous object of inquiry pertaining to the same doctrine 1 ( ekapra - 
ghat(akagata). Otherwise there can be in every case an occasion 
for the use of'atha' even in the sense of immediately after silence. 
If it is said ‘Well, it may be so. What is your trouble in such use?’, 
the reply is, ‘None whatsoever, except that such use is not 
found in experience.’ 

Venerable Somananda gives the following interpretation of 
‘atha': 

“‘A’ of‘atha' indicates Siva and ‘tha’ Sakti” and refers to Agama 
in support of it. He explains ‘atha' as anuttara. Both ‘tha.' and ‘ha' 
are used equally in the sense of mutual perpetual pervasion. Thus 
‘ha.' denotes Sakti, ‘tha' also denotes Sakti. Therefore, ‘atha' has 
been used in the sense of ‘aha' because of its being non-different 
from Sakti that manifests endless objects at the very initial ex¬ 
pansion of bliss and because of its depending on the highest nada 
of parahanti (the Supreme I-consciousness) which is the very 
life of all beings. I have not examined this point in detail, for I 
am not directly aware of such an Agama. He was directly acqu¬ 
ainted with such Agamas and thus interpreted this book of 
pithy teaching {sutra granthasya) which is capable of bearing hun¬ 
dreds of reasonings and usages. He expanded in detail the subtle 
differentiation of meaning of powder ( dhuli used in the sacrificial 
rites at initiation) or symbolic scripts of mantras (i.e. ‘atha' mean¬ 
ing Siva and Sakti) in that sense on the basis of this book and 
other Agamas. I who am purified by his teaching, who have a 
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desire to purify myself by removing the difficulties occurring 
in his book, am indifferent to such interpretations as he has 
arrived at. Subtle difference of meaning of the mantra depending 
on imaginary and symbolic interpretation of the letters of a word 
may be of use to some, but cannot be of use to pupils of all coun¬ 
tries and all times. Therefore I have not described it in detail. 
Such an interpretation is of no use to those who have the benefit 
of personal experience and the rational explanation of the tea¬ 
cher; it is only easy to be managed by those who simply depend 
on their own imagination. For others who are not acquainted 
with that teaching, the impartation of that teaching will be of no 
use. Enough of this which creates an interruption in the subject 
under discussion. 

Now I follow the proposed topic. Adya in the verse means a-f- 
ddya i.e. V which is the first of the vowels. Or ‘ alhadya ’ may be 
taken together and analyzed as ‘atha+adya’. In this case, the ‘tha’ 
of ‘atha’ is used only for the sake of ease in pronunciation. 

The meaning again would be ‘a' which is the first of the vowels. 
In this context the word ‘adya’ has not been used merely in the 
sense of the ‘foremost of an order’, nor in the sense of ‘proximity’ 
etc., but rather that whose existence continues in ‘a’ etc., i. e. in 
‘ a ’ and all other letters (a adau bhavah iti adyah ). So it is being 
decisively propounded here that ‘a’ is the stage of the highest 
sound {pardvagbhumih) in which alone of these letters there is the 
non-conventional, eternal, natural form consisting only of con¬ 
sciousness. In the nature of consciousness, the omnifaiiousness 
of everything ( sarvasarvatmakata ) is always present. That highest 
Divinity, viz. pard (who is only the dynamic form of anuttara), 
though consisting of the highest stage of non-differentiation is 
teeming with endless variety, containing within Herself as she 
does the pardpard expansion of paly anti etc.* The maxim ‘that 
which is not there may be elsewhere’ will not hold good in her 
case. Seize (mentally) that goddess, viz. consciousness, known as 
the initial ever-creative activity of I-feeling {prathamani pratibhd- 
bhidhaij i), void of even a trace of the foul stain of limitation. 

Whatever mobile and immobile objects there are—all these 
abide in the venerable, divine, supreme consciousness of Bhairava 
(sanwidi bhagaoad-bhairava-bha((drakatmani) in their truest, invari¬ 
able form (paramarthikena anapdyind rupena), in the form of the 
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perfect, supreme I-consciousness (lit., in the form of the quintes¬ 
sence of sheer divine energy, viryamatrasdratmand) , in their true 
nature which is brought out by the unfoldment of endless variety 
that is perceived at the time of the emergence of hundreds of 
things that are about to appear in a slightly most indistinct, a 
slightly more indistinct, or a slightly indistinct form ( tadudbhavif- 
yat-ijadasphutatama-isadasphu[atara-ifadasphutddi-vastuSatasr}likalopal- 
aksyamana-tattadananta-vaicitryaprathonniyamdnatathdbh&vena). 

Parabhattarika who is the stage of omniscience (saroajhatdbhu- 
mih ), the highest truth without any limitation ( asafikucitaparamdr - 
thd) and natural is suddenly resorted to by those who are esta¬ 
blished in intensive awareness of that state ( tathdvadhdndtUaya 
rudbaih), who are purified by utmost grace (paranugraha-pavitri - 
taih) and those whose impurities in the form of uncertainty, 
doubt or other synonymous terms owing to non-belief in that have 
been completely ground down by grinding on the grindstone 
of continuous spiritual discipline ( abhydsakramaiananighar^anispep.- 
tattadapratyayardpakampddyanantdparaparydyaoicikilsdmalaih) . Even 
in the case of those who are assailed by doubt, the omniscient 
stage of consciousness appears, on certain occasions 3 when they 
are able to view Reality, in a slightly limited form, though not 
in its full, natural form. 

Venerable Kaliata has rightly said: 

“By the gradual elimination of tufi from the movement of 
exhalation and inhalation, there is the acquisition of omniscience 
and ominipotence.” 

Now this matter (the omniscience of Parabha{tarika) which is 
to be known only by one’s own experience is being explained by 
reasoning. 

(A.G. uses at first anoaya tarka, i.e. reasoning by positive means.) 

Indeterminate consciousness ( nirvikalpa sarjivid) is that which 
by its efficacy ( sdmarthya ) brings something within comprehension 
which by its subsequent suitability for a particular purpose 
(arthakriydyogyatddivaia) finally acquires confirmation as a state 
of the Self and thus receives firm concurrence which precedes 
all successive determinate perceptions like blue etc., which are 
considered to be mutually incompatible ( virodhdvabhdsisaTjimata - 
kramikauikalpyamdnanllddiniftha-vikalpa-purva-bhdvi) and pervades 
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undivided all those blue, yellow perceptions etc. which are admit¬ 
tedly incompatible ( tattadvikalpaniyaviruddhibhimata-nilapitadyi - 
bhasanibhdgi bhavati), as for example in the integral perception of a 
picture (in which the difference of the various parts is not mar¬ 
ked), or the integral perception of one standing on the top of a 
hill ( Sikharastha) or the integral perception of a peacock’s tail (in 
which the different colours like blue etc., are not separately 
noticed). 

(Now A.G. uses vyatireka tarka, i.e. reasoning by negative 
mean?.) 

That indeterminate consciousness ( nirvikalpa sarjwid), however, 
which does not pervade undivided the various incompatible 
percepts like blue, yellow, etc., cannot be (considered to be) 
prior also to the endless determinate percepts such as blue, yellow, 
etc., brought about by its own efficacy, as for instance, a percep¬ 
tion pinned totally to the blue. But it, known by different names 
such as unmesa, pralibhd etc., does occur in the interval between 
two different determinate ideas or percepts, one that has just 
terminated and the other that is about to arise {astamitodesyat). 
This is what is extolled as the indeterminate consciousness in the 
Tantras (Sabdagama-gitarji nirvikalpakarji) , precedent to what in 
conversation are considered to be mutually incompatible deter¬ 
minate percepts or ideas, such as blue, yellow, etc. 

Therefore it (the nirvikalpa samvit or indeterminate conscious¬ 
ness) abides undivided among the endless determinate percepts. 
The interval between the two determinate ideas can by no means 
be denied because of the difference between the two ideas. That 
interval consists of consciousness only, otherwise (i.e., if conscious¬ 
ness is not present in the interval), on account of the extirpation 
of the residual traces of consciousness caused by that interval or 
gap (devoid of consciousness), memory, congruous link, etc. bet¬ 
ween the consciousness preceding the gap and the consciousness 
succeeding it would become impossible. 

Since there is no disagreement among all the teachers regarding 
pralibhd or indeterminate consciousness having the above charac¬ 
teristic, therefore it is free from the fallacy of asiddhi or the non- 
probative reason. Since it does not depend on the understand¬ 
ing of any conventional sign, it is sheer indeterminate conscious¬ 
ness (aoikalpatva). 
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In the matter of natural, non-conventional indeterminate 
consciousness which is identical with pure consciousness which is 
quite different from the insentient, there cannot be any similarity 
with determinate consciousness, for in it differentiation has not 
appeared. Objects are known only when their characteristic 
difference is marked. Determinate perceptions do not arise with¬ 
out the indeterminate consciousness because they lack the freedom 
for emerging by themselves. This freedom belongs only to in¬ 
determinate consciousness, for it is only indeterminate conscious¬ 
ness that serves as means for the recollection of the conventional 
signs etc. How can the recollection of conventional signs etc. be 
possible without the experience of indeterminate consciousness? 
In such consciousness, according to the previous principle, there 
is the absence of the limitation of time, etc. Thus the one divine 
indeterminate consciousness (pralibhd ) defined by my weighty 
statement is of this kind i.e. of unlimited nature, the very Self 
of all. Not only in the beginning and the end but in the inter¬ 
vening state also, she is the origin of the emergence of the 
other present, past and future determinate apprehensions. Those 
who are adept in discrimination have experienced dlaya-vijhdna 
i.e. unified or integral knowledge in this very way (i.e. in the 
way of indeterminate consciousness). 

Agreement of the determinate apprehensions occurring im¬ 
mediately after the indeterminate one has already been shown. 
Therefore, there is no non-probative reason ( asiddha hetu) for the 
probandum (i.e. that which is to be proved viz., the determinative 
perceptions), nor can it be said that the prdtibha jndna is confined 
to only indeterminate consciousness which remains uniformally 
the same, which allots separate positions to the various deter¬ 
minate perceptions ( oikalpas ) and which is not opposed to 
prdtibha jndna or which is usually concerned with bringing about 
determinate perceptions and only appears in pure indeterminate 
form now and then ( kaddcit ), nor is there complete exclusion or 
separation of the determinate consciousness ( asya ) from the 
indeterminate consciousness (tatah). Therefore, there is no con¬ 
tradiction ( na viruddho ) between the indeterminate consciousness 
and any other apprehension, nor is indeterminate consciousness 
simply an occasional and not uniform ground (of the determinate 
consciousness) ( ndnaikdnliko ), nor is there an exclusion [from it 
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of even any dubious, opposite thing (i.e. even opposite things have 
their raison d’itre in the indeterminate consciousness). In similar 
examples also, e.g., the integral perception of a picture etc., 
faults like the non-provability etc., of the reason (viz. the indeter¬ 
minate consciousness) stand rejected. When the faults concern¬ 
ing the main reason are rejected, there remains no occasion 
for finding faults in examples similar to the main reason. By 
others also it (i.e. the indeterminate consciousness being the 
ground or reason of the determinate one) has been practically 
settled. Therefore, why take the trouble of repeating it ! This 
matter has been finally settled: 

“That which moves in the prior, intervening, and posterior state 
of the apprehension of all the objects of sense ( nikhilavaisayika - 
vabodha-purvaparantaracararji), which is universal (nikhilatmakarji ), 
which is endowed with the splendour of the highest £akti ( paralakti - 
bhdsi), that indeed is the divine creative consciousness (pratibharp). 
To one who is absorbed in that consciousness (tasyam pralinaoa - 
pusah), how can depression ( gldnih) brought about by the lack 
of this divine consciousness ( abhavavaiopaklyptyd) ever occur?” 

“The ignorant man does not observe the magnitude of the 
delightful enjoyment of the most precious wealth (paradhana - 
sukhasvada) lying in the body, prana etc. 4 and feels overwhelming 
depression 5 in his heart. If the Supreme goddess who feels parti¬ 
cular relish in bringing into being the entire universe ( nikhilajaga - 
tisutisarasa) enters his heart, then oh ! she sportively functions as 
the full and final oblation (in reducing to ashes the depression 
that had been plagueing him).” 

A similar idea has been expressed in Spandakarika: “Just as a 
plunderer carries away the valuables of the house, even so de¬ 
pression saps away the vitality of the body. This depression pro¬ 
ceeds from ignorance. If that ignorance disappears by unmefa 
how can that depression last in the absence of its cause?” 6 (Sp. 
K. Ill, 8). 

Also in the following verse: 

“That should be known as unmefa whence the rise of another 
thought takes place in the mind of a man who is already engaged 
in one thought. One should experience it introspectively for 
oneself.” (Sp. K. Ill, 9), 
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Further: 

“The wise ones describe ignorance or in other words the primal 
limiting condition ( anava mala) as the root cause of the mayiya and 
karma mala. That very seed (viz., dnava mala ) even of the worn- 
out tree® of transmigratory existence is consumed instantly in the 
supreme blazing fire of supreme consciousness (pardsaqivit ).” 

As has been (rightly) said: 

“Mala, they say, is nothing but ajfidna or ignorance of one’s 
real nature. This ignorance is the cause of saijisdra or mdyiya mala 
which again serves as the cause of kdrmamala". (M.V. I, 23) 

So also, (it has been said): 

“If that ignorance disappears by unmefa, how can depression 
last in the absence of its cause?” 

Thus has been described the nature of indeterminate consci¬ 
ousness (which also pervades the determinate consciousness). 
If it were otherwise than this i.e. if the indeterminate conscious¬ 
ness did not pervade the determinate consciousness also in all 
its phases, then which and by what could the following be so 
closely linked, viz. the destruction of depression, the emergence 
of depression from ignorance (of one’s essential nature), and the 
destruction of ignorance by means of unmefa. In that case, all 
this would be like an investigation into ‘nf and ‘pa’ 7 i.e. would 
be merely futile. 

So, the goddess, the highest power of creative word (paravdk) 
is of the form of all the letters, beginning with 'a’ and ending 
with ‘ksa\ expands by enfolding within herself the venerable 
pardpard form etc., inherent in paSyanti etc., that are about to 
arise by her free will, has the essence of the creative delight which 
is identical with the consciousness of diverse manifestation con¬ 
sisting of all the elements, worlds and objects that have been 
undisputedly brought about by being included in her progressive 
expansion (tadgarbhikdravaSdviuddaghafita-sakalabhuta-bhuvanabhaod- 
diprapancaprabodhaikyacamatkdrasdra), is of the nature of the highest 
Reality consisting of astonishing facts brought to light by the pre¬ 
sence of Lord Bhairava (paramefDarabhairaoabhaftdrakavirbhdoa - 
prathitatathaoidhddbhutabhutaparamdrthasvarupd), is the Supreme 
Creative Power that reveals within her pure mirror of Self end¬ 
less manifestation, maintenance and absorption ( svdtmavimaladar - 
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pananirbhdsitdnantasfftisthitisar^kdraikyamayamahdsi'ftUaktir). It is 
established that this is what has been decisively proved completely 
by Lord Bhairava by means of the verse ‘ athddya ’ etc. 

Notes 

1. The question of the Devi and the answer of Bhairava refer 
to the state of Reality i.e. svarupa-oimarSa. Therefore, both are 
homogeneous objects of the same doctrine. 

2. See the charts for clarity. 

3. Vide verse 75 of Vijfiana-Bhairava. 

4. ‘Et cetera’ refers to puryaffaka and iunya pramdtd. 

5. The depression is due to the lack of recognition of the essen¬ 
tial nature of the Self. 

6. The ‘worn out’ (jima) tree suggests that the mdylya and 
kdrma mala have been eliminated, but since the dnaoa mala is still 
lingering, it supplies sustenance to the tree and so, although it 
is worn out, it does not fall. 

7. If 'nf and 'pa' are pronounced together, then it means a 
king, but if ‘nf ’ and 'pa' are disjoined and are uttered after an 
interval, they would mean nothing. Even so if gldni is connected 
with ajftdna, and ajndna is removed immediately by unmefa, then 
the sequence is understandable, otherwise not. 

Exposition 

This long commentary of A.G. serves only as an introduction 
to the eight verses by means of which Bhairava answers the ques¬ 
tion of the Devi, viz. “How does anuttara bestow kaulika siddhi?" 

The actual interpretation of the verses will follow later. In 
this introductory portion A.G. has stressed the following two 
points: 

1. Kaulika srffi or the universal manifestation is not something 
different from anuttara. It is anuttara itself that appears as kaulika 
srffi. As he puts it 'tadeva anuttarapadarji, srffirityarthah —it is anuttara 
itself that is this vast manifestation. 

2. The entire manifestation abides in the creative energy of the 
Divine. This creative energy is pardodk, the energy that sounds 
forth the universe. The pardodk is the parandda, the creative throb 
of the Divine Mind which at a lower level takes the form of 
sound. The energy of the pardodk flows into various letters from 
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V to 'ksa' which as conscious forms of energy bring about the 
manifestation of the universe. The letters in their original form 
are not merely conventional as they are at the human level. 

The pardvdk is dynamic, creative consciousness. The nature of 
this consciousness is nirvikalpa, indeterminate, undifferentiated. 
According to A.G., pardvdk, pratibhd, unmefa, nirvikalpa sarpvid are 
almost synonymous; they refer to the same creative energy of the 
I-consciousness of anuttara. All determinate objects, perceptions, 
ideas covered by the blanket term saoikalpaka inhere in the nirvi¬ 
kalpa samvid and emanate from it. The entire kaulikl srffi or uni¬ 
versal manifestation is simply an expression of nirvikalpa saipvid. 
A.G. has used nirvikalpa sarjivid in a very wide sense, in the sense 
of the divine creative consciousness, the very life of all manifesta¬ 
tion. 


Commentary 

From tadevam sthite on p. 38, 1. 22 upto iti on p. 51, 1. 22. 

Translation 

It being so, the meaning of the verse is now being decisively 
fixed. The letters from ‘a’ to visarga denote Siva tattva; those from 
ka to na denote the five elements from the earth up to the ether; 
those from ca upto to na denote the five tanmdtras from smell up 
to sound; those from / a to na denote the five karmendriyas (organs 
of action) from the feet upto the tongue; those from ta to na de¬ 
note five jhanendriyas from the nose up to the ears; those from pa 
to ma denote the group of five i.e., manas, aharpkdra, buddhi, prakrti, 
and purufa ; those from ya to va denote through vdyu bija, agni bija, 
jala bija and indrabija, rdga, vidyd, kald and mdyd tattvas. These 
are also known as dhdrands, because they make the anu or the 
empirical individual think of the universal powers of Bhairava 
differently (prthagbhQtatayd). There are two causatives involved 
here, owing to the causer and the caused being of two forms 1 
So, in one’s own self which is light, highest and perfect state, 
identical with Bhairava, and universal are held the states of 
kald, vidyd, etc., as has been said in Sivadr?$i ; “Self alone who 
shines as bliss ( dnanda ), and consciousness (cit), whose advance 
of will-power ( icchd) is un-impeded, moves forward in all the 
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objects as Siva whose knowledge (jfiina) and activity ( kriyi) are 
ever prevalent” (S.D.I. 2). 

In Spandakarika also, the same idea has been expressed: “In 
whom resides all this”. 

So also, the Lord assumes these states (of riga, vidyi, kali , niyati) 
which are held in His shining Self by His own light by veiling 
Himself, that is to say, He manifests by adopting the state of 
thisness (i.e. objectivity) whose nature is insentiency. Then 
again He encompasses all this objectivity with I-feeling. So this 
state of the Lord as Sadasiva and Is vara which is pure Siva- 
consciousness ( Suddhavidyimayi ) has been hinted at by one causa¬ 
tive form of the verb l dhf. In this case also the encompassing of 
thisness with I-ness can happen only when that which is to be 
encompassed (viz., thisness) has already been effected. And 
from the point of view of the pure Lord who is all consciousness, 
thisness denoting difference cannot remain in that state (i.e., as 
something different or separate from consciousness), and so in 
the event of the non-occurrence of that which is to be encom¬ 
passed, the encompassing of this with I-ness cannot properly be 
upheld. In that case, there cannot be any propriety in considering 
Siva in the capacity of an encompasser. And without his encom¬ 
passing activity, nothing whatsoever can appear, because of the 
absence of a proper cause. This has been declared by me many a 
time. The ‘this’ or external appearance, however, does occur. 
This only means that the ‘this’ or external appearance, though 
now different from the (divine) light does appear externally 
through the power of the Lord Himself, for any other cause 
(than the Lord) is impossible. In one’s consciousness also, one 
can bear witness to the fact that it is the (divine) consciousness 
that appears in all forms. Thus it is clear that while the universe 
is the Self itself, i.e. identical with the Self (in its transcendental 
aspect), it appears differently as ‘this’ (in its immanent aspect). 
The ‘this’ appears only appositionally in the I which is all light 
(as in the case of Sadasiva or Isvara). 

So from the above, this is what is most certainly indicated, 
viz., it is the Lord Himself who knows all the different knowables 
(e.g., kdla, riga, etc.) of any knower whatsoever in the manner 
of ‘I’, i.e. in the manner of laktis identical with Himself. Who¬ 
ever may be the knower (i.e. the limited, empirical experient), 
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he too, because of his appearing as a knower, is the Self itself. 
So he relies on such limited faktis (i.e. kila, riga, etc.) and through 
these (i.e. limited kila, riga, etc.) he experiences the state of the 
knower ( oedaka) and knowables (objects) as (totally) different. 
Through riga (passionate desire) etc., only He (Siva) has been 
reduced to the status of a paiu (an empirical individual) etc. So 
riga etc. assume, according to the principle stated previously, the 
position of the inciter (lit., the causer) of Siva to regard in a 
limited way those states which otherwise He regards as His faktis. 

Therefore, the second causative verb (rite) having come into 
operation, those (i.e. riga, kila, etc.) becoming the sole cause of 
Siva being designated asjiva (empirical individual) are spoken 
of as dhirani. Even if a causative form of a verb is in operation, 
the connexion with the meaning of the root of the verb is never 
lost (prakftyarthinoayinapiyo ), so in this case also, the causative 
force of the root dhj can be applied only to that which has prakifa 
(i.e. is conscious) i.e., it can be applied to riga, vidyi, kali because 
they are faktis as they, being conscious are dhriyamina i.e. can be 
caused to operate and they in their own turn become operators. 

As has been said by myself in §ivadr?lyalocana 1 (a commen¬ 
tary on Siva Dr$fi): 

“He alone can be impelled who has the competence for being 
impelled.” Bhartrhari has also said (in Vakyapadiya): 

“In the case of one who has not yet commenced to act (but has 
the capacity to act), verbs with reference to question (prcchi ) 
etc. are used in the imperative form (lot) when a direction or 
command is to be given (praise). But when a direction or com¬ 
mand is to be given to one who has commenced to act, then it is 
a matter of the use of the causative form (nic)." 

What is known as kancuka (covering) in other Sastras has 
been designated as 'dhirani'. As has been said in Tantrasara: 

"Vidyi, miyi, niyati etc., use their own states as bonds for the 
pafu (the limited, empirical individual). Therefore, they have to 
be purified with effort.” (‘To be purified’ means ‘to unite with 
anuttara by anusandhina and to dissolve in it.’) Somananda has 
explained the word * dhirani ’ in the sense of limbs or constituents 
from another point of view (viz. the adoaita or nondualistic point 
of view). In his commentary, he means to say that in the case 
of limited empirical individual (parapakfa ), all states like riga, 
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kali, nidyi should be taken as objective (dffyatva) with reference 
to the Self. 

Such is his particular manner of interpretation: “He who does 
not know fully the standpoint of the supreme experient (svapakja) 3 
and that of the limited, empirical individual (parapakfa) himself 
sinks in the ocean of doubts. How can he enable others to cross 
it?” 

The letters from ‘Sa’ to ‘kfa’ denote the group of five categories 
viz. Mahamaya, Suddhavidya, ISvara, Sadasiva and Sakti. 
Above the category of miyi, and below the category of Suddha¬ 
vidya, there must be another category as the abode of the Vijfta- 
nakalas. As has been said “Above mayi and below Suddhavidya 
are the Vijftanakevalas.” If Mahamaya is not accepted as a 
category (lit. in the absence of the category of Mahamaya), 
then the abode of pralayakevalis being in miyi category, and that 
of the Vidyesvaras in Suddhavidya, which would be the abode 
of the Vijfianakalas? Therefore, it has been declared in Purva- 
Sastra (i.e. Malinivijayottara) that the Vijfianakalas have only 
one mala (limitation), for though they are below the stage of 
Suddhavidya, there does not appear in them the limitation 
(mala) known as miyiya, because in their case, the display of 
different objects caused by differentiation does not occur. So 
they have only inava mala which is ignorance (of one’s essential 
nature). They alone being enlightened through the grace of 
Suddhavidya become entitled to the status of Mantra, Mantre- 
Svara and Mantramahesvara. In Malinivijaya itself ( tatraiva) 
it is said, Anantabhattaraka enlightened (lit. awakened) the 
limitedexperients, viz., the eight Rudras (jivin) who have attained 
the status of Vijflanakala (p. 3. v. 19), 
and also : 

“Having united them to Suddhavidya, Isvara and SadaSiva, 
he (Anantabhattaraka) similarly manifested seven crores of 
Mantras together with their regions of administration.” 

In some Sastras (other than Trika) Mahamaya, on the assump¬ 
tion of the absence of mala (limitation) pertaining to difference 
i.e., absence of miyiya and kirma mala, is accepted as the last 
part of Suddhavidya category. At some places, because of its 
being an impediment in the form of inaoa-mala which is ignorance 
of the essential Self, the state is considered to be the last or 
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extreme end of mayi, just as in some Sastras, the riga category 
is supposed to be adhering to the empirical individual, there¬ 
fore, it is not considered separately, just as here itself, niyali and 
kala are not described separately (from riga and kali) in the 
Trika Agama. According to this view, the five brahmas as denoted 
by ia, fa, sa, ha and ksa are Suddhavidya, Isvara, Sadasiva, Sakti 
and Anairita Siva, respectively. This will be clarified later. 
They are known as ‘ brahma ’ because the root ‘brh’ from which the 
word ‘brahma’ is derived means ‘to grow great’ and ‘to make 
grow’. These categories are called ‘brahma’ firsdy because they 
transcend difference ( bhedasamultirnatoit) (from the point of view 
of bfhatva ‘growing great’) and secondly because they bring 
about the production of the universe of differentiation ( satjisara - 
sutikartrtvat) from the point of view of bpnhakatva —‘making grow’). 
These thirty-four categories having been settled according to 
the procedure of the Sastra resort to ‘a’ only, as that is the initial 
and primal letter. 

In this connection, this is what is to be examined. Firstly there 
is the Siva tattva assigned to the ‘a’ class (i.e. ‘a’ to visarga ), then 
there are the five elements (in kavarga) etc., and finally there is 
‘iakti’ (assigned to ‘ksa’). What is this particular order in the 
descent of the mantras pertaining to srffi, satjihara and sthiti? z 
In all the Sastras e.g. in Malinivijayottara, Siddhatantra, Svac- 
chanda Tantra, the arrangement of letters denoting the various 
tattoos or categories of existence from ‘ksa’ upto ‘a’, from the 
tattoos —the earth (prthioi) upto Siva is given in the same manner. 

It is said in Malini-Vijayottara: 

“The initial one i.e. pfthivi an/jla is pervaded by dhirika ; 4 in that, 
only one tattva i.e. pfthioi (earth) is acknowledged. While consi¬ 
dering the succession of varna* (letters), pada (word), and mantra, 
it is only ksa varna, ksa pada, and kfa mantra that should be regarded 
separately in succession.” (M.V. II, 50). 

In the same book (i.e. in the same Malinivijayottara Tantra) 
according to Malini in which there is a mixed arrangement of the 
vowels and the consonants consisting of the letters ‘pha’ etc., the 
arrangement of the categories earth ( prthioi) etc. begins with the 

(Continued on page 104) 

♦In this system, any oarpa or letter u called arpa or mantra, for soteriologi- 
cally, it protects one who reflects on it ( mawn&ttriyaU ). 
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Chart 1 

THE VARIOUS ANQA OR ELLIPSES 
CONTAINED IN ANUTTARA 


Anuttara is all-pervasive. The name of the A ala is Avakasada 
kali according to Trika. In other Saivagamas it is called Santya- 
tlta-kala. Its presiding deity is Anuttara itself. It is beyond all 
the tattvas, but contains all the tattvas in itself. It is beyond all the 
mala or limitations, but comprehends all the malas. Its state is 
one of abheda or non-difference, and it is beyond all the adhvas. 
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last letter ‘pha\ In Mdtfkd, in which there is no mixed arrange¬ 
ment of the vowels and the consonants and though in it the assign¬ 
ment of the tattvas to various letters is different, there is the same 
assignment of the category earth {pfthivi) to the last letter in 
both. The relevant verse regarding Maiini* is as follows: 

“The earth category has been mentioned in ‘pha' and from 
‘da’ up to 'jha' i.e., from water up to pradhdna or prakfti, one 
should mark twenty-three categories successively” (M.V.IV, 15). 

Again in the same book, it is said according to the three vidyas. 6 
There is the mantra of one letter (i.e. aurji) in Siva tattva (niskalc) 
and the other two, viz., one of three letters i.e. aghore and the 
other of one letter i.e. hrirji (tryarnaikdrnadoayam) are in the other 
two ( dvaye) i.e., in Sakti and SadaSiva” (M.V. IV, 19). 

According to pardpara devi, 'aum' refers to Siva tattva, and ‘ag¬ 
hore' refers to Sakti tattva. It is in this way that the order of the 
successive tattvas has been fixed.® 

From the point of view of apard devi also it is said: “With the 
mantra of one and a half letters are pervaded the two ellipses 
(viz. pfthivi ellipsis i.e. pfthivyantfa and prakfti ellipsis i.e., prakf- 
tyan/ja ), with the mantra of one letter are pervaded two ellipses 
separately (viz., mdyd ellipsis i.e. mdydntjla and Sakti ellipsis i.e. 
Saktyan4a. This pervasion of apara mantra has been described in 
the reverse order 7 (M.V.IV, 24), So the arrangement of the 
tattvas is as follows. The mantra ‘phaf ’ refers to two ellipses pfthivi 
and prakfti, ‘hurfi’ refers to mdyd ellipsis, and the mantra ‘hrirp’ 
refers to Sakti ellipsis. So far as the pervasion of the para mantra 
is concerned, a different order has been laid down as given below: 

“Three ellipses (viz. pfthivi, prakfti and mdyd) are pervaded 
by the phoneme, ‘sa\ the fourth one (viz., the Sakti ellipsis) 
is pervaded by the trident i.e., au, and the one that transcends 
all, viz., Siva is indicated by the visarga i.e., ah. This is how the 
pervasion of para is described. 8 ” (M.V. IV, 25). 

In the mantras Matfkasadbhava, RatiSekhara, and Rulesvara, 
different arrangements (i.e., different from Paratrlsika) also are 
noticed.® In other Tantras also, usually opposite arrangements 


•The arrangement of letters according to M&lini is the following: 
n r r 11 th c dh i ti u u b k kh g gh n i a v bb y dh th jh d j r t 
pchl 5 saljhjk$mi aip t e ai o au d ph. 
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are given in many ways. But in this i.e. ParatriSika, an altogether 
different arrangement is noticed. So to one proficient in Agaraa, 
this appears as destructive of one’s own principles, as sometimes 
a bangle of glass or shells gets shattered by the clash of its own 
components. Nor can it be merely conventional so that it could 
be considered to be opposite even if determined in varied ways 
according to the fabrications of a man’s fancy, as for instance, the 
southerners designate ‘boiled rice’ with the word 'caura' and the 
inhabitants of Sindha designate ‘thief’ with the same word, and 
‘boiled rice’, they designate with the word ‘£rfira’. The Kash¬ 
miris, however, indicate with that word (i.e. krOra ) husked barley, 
wheat and rice. If it is to be treated as conventional, it cannot be 
definitely determined because of its being unsettled, because of 
its being unconcerned with the highest truth and because of its 
uselessness concerning the relation between that which is to be 
purified and the purifier ( iodhya-Sodhaka-bhSva ). If it is said that 
even a conventional word derives its existence from the Will of 
God, that it cannot be anything whatsoever without the Will of 
the Highest Lord, and that it is well known that convention 
comes forth by the will of God, for peace is gained by the ipyd- 
yana 10 ceremony that is performed for the welfare and prosperity 
(of a particular individual) and that ceremony depends entirely 
on the name, word, script etc., which are entirely conventional, 
then my reply is that everything can be acquired only by one 
conventional word (for all countries, all times and all men), why 
should there be the necessity to resort to other conventions (for 
different countries, times etc.)? If one has to depend on conven¬ 
tion only, then will arise the problem of endless conventions 
coming down from one’s own Sastra, from another Sastra, popu¬ 
lar conventions, conventions of particular assemblies, conventions 
coming down from a host of teachers, convention particular for 
each different person and so on. This problem will also have to 
be examined. It may be said that there is no use going into these 
details. ‘The relation between the purifier and that which is to 
be purified will be the same in any case and this is enough to 
achieve our object’; this also uttered by and heard from illiterate 
people is indeed becoming to themselves. 

If it is said that God’s will is perfect, it is not open to dis- 

(Continued on page 108) 
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Chart 2A 


THE IDENTITY OF THE ORIGINAL SOURCE 
(BIMBA) AND ITS REFLECTION (PRATIBIMBA) 
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Chart 2B 

THE TRANSPOSITION OF THE TATTVAS (CATE¬ 
GORIES OF EXISTENCE) IN REFLECTION (PRATIBIMBA) 

BIMBA PRATIBIMBA 


PfthivI #ka 
Jala Xkha ^ 
Agni Xga . 
V4yu #S ha \\ 


Akasa 

m ha 

Gandha , 

/ca 

Rasa i 

* cha. 

ROpa / 

ja \ 


Sparia f jha \\ \V\\\ 
§abda f fta 

Upaslha I (a O'xxCvyS 
p3yu f lha 
pada I da 
pani I dha 
v3k I na 

Rasani I lha~--* ~ 

Cakyu I da-^_ 

Tvaca 1 dha ■ 

Sroira 1 na 
Manas 1 P* 

AharpkSra 1 pha 'y' Yy/y j 
Buddhi 1 ba '/////, 

Prakrti \ bha '////7V 

Puruya % ma '////ft 
R8ga \ ya / ///// 
Vidya \ ra ///// i 
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Suddhavidya \^ a/ / / 
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——• cakyu 
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pao> 

NN pada 
v\\ f payu 
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cussion, then enough of useless efforts like reading and concen¬ 
trating on books, exposition, discussion etc. This heavy burden 
should certainly be abandoned. One should then sit quietly. 
God’s will alone would save one who is to be saved. It is His 
merciful will that makes one depend on such thought. 

By no means should people remain stretching their legs and 
lying with ease, indulging in enjoyment, without deliberating 
for themselves, nor should people sit idle, averse to the constant 
application of the competent intellect for the subtlest delibera¬ 
tion, brought about by the intenser and intenser grace of the 
Lord which appears in accordance with one’s sddhand (spiritual 
praxis). Therefore the question raised by me has to be examined 
in all respects; I am not going to give it up in this way. 

Therefore, thinking carefully on this matter, stay quiet, while 
I remove the difficulties involved. 

This question-answer in its entirety—not partially—resides really 
in the divine paraaak (the cosmic Ideation) whose quintessence 
is autonomy ( svdtantrya ) which is independent of everything, 
which is unsurpassable and is able to bring about what is most 
difficult to accomplish, and which is not affected even by an iota 
of dependence on others. This point has been practically satis¬ 
factorily settled even before. Even then, it is being explained 
again in extenso in order to remove all doubts. The doubt has 
been raised that after Siva tattoo, pfthioi (solidity) tattoo has been 
mentioned (by you). What is this (peculiar) order? I say it is 
no order. It is orderless, the highest autonomy of the Lord 
which includes within itself endless variety. This is the teaching 
of the Trika system. So, that which is the highest divine Ens 
{para) pertaining to Bhairava and includes within itself the 
differentiating ( apara ) and the differentiating-cum-non-differen- 
tiating powers, {parapara) abides superior even to Sadasiva and 
AnaSrita Siva, having made even the latter one her seat (i.e. presid¬ 
ing over even the latter one). {Pard is the orb or bimba, and 
everything else is the pratibimba i.e. reflected or represented form.) 

For instance Purvasastra i.e. Malinivijaya at first refers to 
Sadasiva in the following words: “Sadasiva who is the gigantic 
departed one, smiling and both conscious and unconscious should 
be meditated upon as the seat of pard or the Supreme divine 
Sakti” (M.V. VIII, 68), and concludes by saying that Sadasiva 
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who has entered the ndddnla 12 state is her seat, and then having 
said that “all this is her seat,” declares: “From his (i.e. Sadasiva’s) 
navel rises the trident of Sakti (divine Energy) with three prongs 
which should be meditated upon” (M.V. VIII 69). The three 
prongs referred to are “Sakti, VyapinI, and Samana”. There 
also (i.e. higher above the Saktis), the Supreme abode of unmand 
i.e. the state of urdhvakundalini, in the form of three white lotuses 
has been described, in the words “this is the most distinct seat” 
(M.V., p. 48, v. 70). So far as the three lotuses on the prongs 
of the trident are concerned, they form the seats of the goddesses 
( pard-paiyanti , pard-madhyamd, and para vaikhari).* Though this is 
known as supreme paiyanti and is the ultimate limit of jhdnaiakti 
known as ndda (i.e. as the state of Sadasiva), yet this has only 
to be passed over, for the state of Para is higher than this (see 
the picture introducing the Paratrisika Vivarana). As has been 
said in Sivadr?ti: “What according to us is jndnaiakti and is really 
the level of pard-paiyanti as expressive of Sadasiva state is to the 
duffers, the grammarian’s the highest state.” 13 

The buddhi that is introverted towards the inner spiritual Self 
is the level of pard-paiyanti. Its presiding deity is Rudra i.e. Para- 
(supreme) Sadasiva. The pard-paiyanti comes to an end in jndna¬ 
iakti which is a state of Para-Sadasiva, and this state of Para- 
Sadasiva is the Sakti of Anasrita-Siva. 

The presiding deities of manas and aharpkdra introverted towards 
the Self are respectively Para-Brahma and Para-Vi§nu. Their 
field of activity is limited respectively to pard-vaikhari and pard 
madhyamd. Therefore, their final resting abode (pratis(hd-bhdh) 
is the kriydiakti of Para-Isvara and Para-Sadasiva. 14 This is pro¬ 
ved by Agama and supported by personal experience. 

Therefore, over pard-paiyanti is the stage of goddess pard where 
everything appears and is also apprehended as identical with 
Herself. 


♦In Saiva philosophy, there is the bimba-pratibimbavdda i.e. the principle that 
the main factors that exist in the lower sphere have their original source in the 
higher sphere. The paiyanti, madhyamd, vaikhari that exist in manifestation have 
their original forms at the higher level of pard. Therefore, the original forms of 
these at the higher level are called pard paSyanti, pard madhyamd and pard vaikhari. 

They are seated in the following order: The Para is seated on the middle 
lotus, the Parapari on the right and the Apara on the left. 
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Though in the stage of Suddhavidya and also of Maya or 
the state of pralayakala, bhdsand (i.e., the existence of prakdla and 
vimaria ) abides in identity, yet in that stage, the apprehension 
of ‘this’ (i.e. objectivity) is different. In Suddhavidya, the entire 
multitude of subjects and objects is reflected in the sole ‘I*. It is 
apprehended only as fully dominated by the I-consciousness, 
such as “/ am this”. 

Thus both of these ( etat ubhayam i.e. both / and this) being 
reflected in the common substratum of the supreme consciousness 
appear as identical and so are said to have a common substratum 
(samanadhikaranyam). 

Therefore all existents share the pardpard state (i.e. the state 
of identity in diversity) in the stage of ISvara, and in the stage of 
Maya (and also of pralayakala) they share the state of apard (i.e. 
the state of differentiation). 

One should not understand from this that the I £ vara state and 
Maya state are themselves pardpard and apard. (It is only their 
prameyas or objects at their stage that are the pardpard and apard 
states.) Therefore, there is no room for doubting that what the 
Agama (viz. Rudrayamala) has affirmed is contrary to what the 
venerable Utpaladeva has said about pardpard with reference to 
Isvara. 

In the case of Mantramahesvara, the I-feeling though having 
knowledge as its highest truth, is however, different from the 
I-feeling of Isvara and Suddhavidya which is apard i.e. of a lower 
order. My experience ( sarjioit ) tells me that ‘this’ i.e. the I-feeling 
of Isvara and Suddhavidya is only this i.e. of a lower order than 
the I-feeling of Sadasiva, Sakti and Siva. 

The mjndndkalas, however, have only an awareness of T which 
though of the order of knowledge ( bodhaikaparamdrthe api rUpena ) 
is devoid of the experience of ‘this’ i.e. objectivity. Because of 
their non-awareness of objective reality, they have only an aware¬ 
ness of ‘I’ and, therefore, they are in the category of aprabuddha 
i.e. unawakened. Th e pralayakevalis are non-aware of both ‘I’ and 
‘this’. Therefore they are decidedly unawakened. 

In the stage of pralayakeoali and lunyapramatd (mayapade —which 
is the abode of lunyapramatd) though by means of the light of in¬ 
determinate consciousness ( nirvikalpakatdbhdsena ), there is an un¬ 
derlying sensibility of that sort (i.e. indeterminate consciousness). 
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which is the very life (of determinate consciousness), though they 
owe their very existence to the grace of the indeterminate consci¬ 
ousness only and cannot be in any way separate from it, 15 yet the 
later dealing and judgement of such experients (i.e. when they 
have risen from the state of the experience of the void) are deter¬ 
mined by consciousness of difference and are only of the nature 
of determinate consciousness (oikalpalmaiva) , as for example, 
“This is body etc., I am only I, i.e. the one who is the knowcr, 
this is ajar, what is ‘this’ is only an object of knowledge etc.”. 

In the case of the condition of such an experient (i.e. pralayd- 
kala or SUnyapramatd) , it is only the indeterminate consciousness 
that has the capacity of bringing about a consciousness of that 
sort (tasyaiua avikalpasamoidatmanah tathd samarlhyarp) . For though 
none other than the nirvikalpa one is known to be the cause of that 
kind of consciousness (i.e. the determinate consciousness), even 
if any other cause is supposed to be its origin, it will ultimately 
end only in that kind of undivided universal consciousness (i.e. 
nirvikalpaka or indeterminate I-consciousness). It is because of this 
capacity of the indeterminate I-consciousness that its power of 
bringing about endless variety (in manifestation) is proved to be 
invariable. 

In the being of this indeterminate I-consciousness, its sovere¬ 
ignty of the creativity never ceases. In vaikhari stage or in madhyamd 
stage in which there is subtle mdyiya objectivity (i.e. where there 
is a subtle difference through the force of may a), this kind of 
apprehension of difference (bheda-vimarSa) is not possible if it is 
completely excluded from the indeterminate I-consciousness 
{bhasanatireki). 

In the supreme consciousness, however, as is the prakaia so is the 
vimarSa for carrying it out in practice. Therefore in that, all 
things appear completely identical with consciousness, just as 
water is in water, or flame is in flame, not simply like a reflected 
image. Whenever this supreme goddess {para ) is described for 
the purpose of teaching, she is brought within the sphere of 
cognizance only by being considered from an inferior point of 
view. 

Similarly Bhairava who is of the nature of light (i.e. spiritual 
light of consciousness) is self-proved, beginningless, primal, the 
ultimate in all respects, and present in everything. What else 
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is to be said regarding Him?* He displays His Light identically 
{soaprakdiam prakdiayati ) in the expansion of all the categories of 
existence (e.g. the 36 tattoos), all the objective phenomena ( bhd- 
vas), and views them all as Himself ( tathaiva ca oimariati) in His 
self-delight ( camatkaratoe ) which never vanishes ( anapeta ). That 
which is this perception in that way (i.e. as identical with Him¬ 
self), makes His self-revelation ( bhdsarta ) evident in lakhs, crores, 
ten crores ( arbuda ), ten arbudas '* of endless future ( bhdoi ) mani¬ 
festations and absorptions to be brought about by mdyd and thus 
he appears in those very forms ( tathdrdparji eoa bhaoati). 

Even while appearing in various forms, if he had not considered 
the initial and intervening, i.e. the rise and expansion of objec¬ 
tivity as being based only on prakdia, then the possibility of the 
doubt regarding the deviation of the initial (i.e. the Bhairava 
consciousness) and the succeeding state (i.e. the expansion or 
dissolution of objectivity) could not have been removed, and 
consequently the entities of the world would have been unknown, 
owing to which there would have been the disruption of full 
identity and non-establishment of the real state of Supreme 
Bhairava. This would have led to the breach of the close adherence 
of the lower paSyanti vdni etc. which depend on Bhairava. So 
the venerable pard, owing to the continuation of such states 
would remain pard only in name. If Bhairava consciousness or 
prakdia had by its very nature not taken to such consideration, 
then the would-be objective universe would neither have 
appeared, nor would have expanded. “Let the multitude of 
objects not be based on a solid foundation; let it remain imperfect; 
down with this talk of non-difference; let Bhairava as the 
foundational support of everything remain unproved; let the so- 
called supremacy of pard bear the stain of difference”, all such 
talk is not proper. 

So this alone is possible and appears appropriate also that the 
light of Bhairava, at the very first stage of external manifestation, 
having its objective the earth category, through oimarSa-Sakti 
continues to move towards earth only in its march of descent. 


•Bhairava is primal, because He is the Source of everything. He is the ulti¬ 
mate, because everything finally rests in Him. He is present in everything, be¬ 
cause it is His energy that is manifest in everything. 
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Completeness of every tattoa according to the theory that every 
tattoo is an epitome: 

Thus that very last tattoo, viz prthioi (earth) while maintaining 
its character as earth (sa hi caramo bhdgah tathdtdoat soitmarQparji 
bibhrat) and holding within itself all the innumerable earlier 
tattoos (e.g., water— jala, fire— agni, etc.) as inseparable from itself, 
appearing in that form ( bhdsamdno ) and viewed in that aspect 
(oimriyamanah) is complete in itself. Its precedent tattoa also (i.e. 
iala or water) having the posterior tattoa (i.e. prthioi or earth) as 
its background, being identical with the appearance and percep¬ 
tibility present in the earth category ( ortta-pOrvaparipurndbhdsd - 
sdraoimarSa-taddtmydt) and not renouncing the completeness of its 
posterior tattoa (i.e. the prthioi tattoa) inevitably brings within its 
compass the fulness of all the preceding tattoos also ( svayam ca 
soarupandntariya katdhafhakrffasoapuroa-piirvatarddi bhdgantard-bhogo) 
and appearing and being carefully considered in that way is inte¬ 
gral in the same way (as the prthioitattoa) . Thus one by one, all 
the preceding tattoos (agni —fire, etc.) not being separated from 
their posterior two or three ones, including within thelnselves the 
delightful existence of their antecedent tattoos in accordance with 
the non-divergence from the nature of Bhairava which has accrued 
to them, are perfectly integral. Thus that category becomes a 
form very proximate to its chosen self-luminous Bhairava and that 
form becoming a self-chosen abode of rest is designated Bhairava. 
You, who are proficient in thinking of Bhairava, become engross¬ 
ed in meditating on Him. An undivided sight from a distance of 
a wilderness without limitation of associated objects like pond, 
mountain, tree etc. or even with these limitations ( tadoalyapi ) pro¬ 
viding a wholeness of vision offers a well-known means of entree 
into Bhairava-consciousness. As Vijftanabhairava puts it: “One 
should cast one’s gaze on a region in which there are no trees, or 
mountain, or even wall. His mental state being without any sup¬ 
port will then dissolve and the fluctuations of his mind will cease.” 
(V. Bhairava, verse 60). Otherwise if there is partial perception, 
then if the perception beginning with the first part of the same is 
only of parts (i.e., is not an integral perception), then what is the 
difference of Bhairava-consciousness from the other lower states 
of consciousness which are full of difference and are avowedly 
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fragmentary? The difference lies in the fact that Bhairava-consd- 
ousness expressing as it does the delight of the unity of endless 
variety of existence is considered to be integral as compared with 
other states of consciousness which are fragmentary. Those who 
have received proper training and have penetrated into the divine 
consdousness know this difference themselves. If the heart-lotus 
of some animal-like men has not blown under the ray of grace 
falling from the highest Lord, then hundreds of words of mine, 
even though their hearts be pierced with sharp needle-like words 
can neither make the heart-lotus blow nor make it accomplish 
(the objective). On a (thing like) jar also, one similarly casts 
an integral look. In this case also, the indeterminate conscious¬ 
ness instantly (jhagiti) takes in a view of the jar as a whole (not 
of its constituent parts), and then forms all kinds of determinate 
ideas about it and they starting from the bearest ultimate part 
enter into the interior and the interiormost aspect and finally 
dissolve again in the indeterminate state. Therefore, there is no 
use in referring to other similar cases. Similarly in this matter 
also, the Siva principle is inherent in all cases (i.e. even in the 
earth category) as an indeterminate reality, and having the ele¬ 
gant autonomy of generating determinate states is, though itself 
beginningless, deddedly the priusof all reality. There is no differ¬ 
ence of opinion in this matter. This Siva prindple can be consid¬ 
ered complete only if it abides also in the ultimate earth cate¬ 
gory. So also, the consciousness of earth ( dhard-sarpoit ) can dis¬ 
play it as identical with central Reality in spite of its appearance 
as an object only when it is able to display the awareness of all the 
categories as inherent in the earth category. 

[The completeness of pfthioi tattva according to vamana-yukti i.e. 

the principle of projection. ] 

It is the essential nature of Siva which is the real state of the 
earth category ( svarupa-satattvarji ca asydh aoasthdnarji dharayah). 
How? By the process of projecting downwards ( adhara-vfttitayd) 
i.e. by the process of Siva’s projecting His manifestation down to 
the earth (vamanayuktya) . [The process of downward projection 
i.e. vamanayukti is described in the following words. ] 

Siva tattm expands into Sakti tattoa [paripurna prasara). By His 
autonomy is effected a state (i.e. the state of Sadafiva) in 
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which the sense of non-difference (with manifestation) is not so 
fully established (as in Siva tattoa) ( tatsvdtanlrya klrpta aprarujha- 
abheda) ; with this as the preceding tattoa comes into being a tattva 
in which the appearance of difference (i.e., the appearance of 
manifestation) is homogeneous with the tattoa (i.e. the state of 
Is vara) (tatpBroaka-eka-rasabheda) and there is the tattva fuddha- 
vidyd in which there is the appearance of difference ( bheddvabhdsa) 
(which, however, is dominated by I-consciousness); again through 
His power, there comes into being a state in which the auto¬ 
nomy of consciousness is gradually contracting, i.e. Maya ( tattoa, 
vaiodita sankucdt-citsodtantiya-sattamaya) ; then appears the experient 
dominated by mdyd ( mdya-grdhaka or mayd-pramdtd) of which the 
group of five i.e., the group of the five kahcukas or coverings is 
his sphere of experience (tadgrdhyacakra) , then comes into being 
undifferentiated pradhdna or prakyti (avibheddtmaka pradhana i.e. 
prakjti in the state of equipoise of the three constituents), then its 
evolute buddhi tattva (dhitattoa ) and the evolute of buddhi tattva, 
viz. aharyikdra (the I-making principle) which is the origin of 
manas, the organs of sense (Jndnendriyas ) and the organs of action 
(karmendriyas ) and the tanmdtras or the primary elements of 
perception ( tanmdlakarana-purvaka tanmdtra) which expand into 
the gross elements, viz. ether, water, etc., and finally into dhard 
or earth. (Thus the real state of the earth category is the essential 
nature of Siva.) 

[The paripUrnatd or completeness of prthivi (earth category 
according to grasana-yukti or the process of dissolution. ] 

As long as the earth-category remains by dksepa i.e. ( dksepenaiva ) 
by the process of grasana or gradual dissolution in the previous 
categories, it indicates the own-being ( svarupa ) of Siva. As it 
points to the (fi ve)tanmdtras by means of the five objects of sense, 
so they being suggested by it, in order to substantiate their own 
form ( nijasvarupopaklrptaye ) point to their earlier well-established 
origins ( samdksiptaprdktanapratiffhika-mula ) which again have a 
series of uninterrupted preceding origins of their own ( antaraparaxji- 
pardnubandhisvakapurvaka-muldni). It is not at all right to say that 
what is accepted as a material cause does not continue in its effect. 
It may be said in certain cases that the instrumental causes etc. 
are somehow not connected with the effect (but this cannot be 
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said with regard to the material cause). This has been discussed 
by me threadbare elsewhere in another treatise dealing with 
causation. A discussion of it here will only disturb the smooth 
progress of the present topic {prakfta-oighitakam ). Therefore, it 
is not being discussed in detail here. 

[The following describes the series of the categories of existence 
by grasana-yukti i.e. by means of the order of absorption into 
Siva. ] 

Thus (according to the reverse order), it is at first the earth 
which has completeness. Then it is water which also having 
absorbed within itself the characteristics of all the tattoos appears 
and is apprehended in completeness. It having absorbed within 
itself the wondrous, prakdia-oimaria present in the earth category 
( tadbhasdoimaria-camatkararfi antahkrtya) becomes complete by the 
transmission of the sarpskara (residual traces) of the completeness 
of the earth category. Finally, the earth itself is but the integral 
divine consciousness i.e. the very Self of Siva. Thus even a limit¬ 
ed space (pradetamdtram api) contains the entire form of Brahman. 
The Sastras (scriptural texts) have declared it as their finding 
that, “Each tattoa (category of existence) has the characteristics 
of all the thirty-six tattoos." Such is also the teaching of Spanda 
Sastra (as in the following verse): “When the yogi wishing to see 
all objects by pervading them all i.e., infusing them all with the 
light of his consciousness, then what is the use of saying much, he 
will experience for himself (the splendour of that vision)”. (Sp.K. 
III. 11). One should lay this to one’s heart. By the last quarter 
of this verse, the same fact has been indicated. So what else is 
to be said? 

(Establishment of the dependence of all the tattoos on Siva-tattva 
by logical argument.) 

When a thing cannot exist without a particular characteristic, 
then that particular characteristic is its very nature ( soarupa ), 
just as being a Stiama (firjitipd) meanshaving the nature of tree 
(i.e. there cannot be a Sirjihpd without its being a tree). When 
the expansion of the fixed order of things is set aside through the 
autonomy of the supreme Lord, then a thing may happen even 
without that which is its nature. The succeeding tattoos, earth, 
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etc. cannot come into existence without the preceding tattvas, viz. 
water etc. Therefore, they i.e. the preceding tattvas are the charac¬ 
teristics of the succeeding. The category of earth cannot exist 
without the category of water, for it is in the medium of firm sup¬ 
port ( dhfti ) only that solidity is found (and there is solidity in 
earth because of the presence of water). 18 In this way, in a regu¬ 
lar order, the (five) gross elements ( bhutdni ) cannot exist without 
the five tanmdtras. These senses also cannot exist without the inner 
psychic apparatus consisting of buddhi, the ascertaining intellect, 
aharpkara, the I-consciousness and manas (the idea and image 
making faculty). AU these cannot exist without the primal, un¬ 
differentiated, compact subtle root-cause i.e. prakrti. How can 
prakrti exist without the limited experient i.e. Puru§a ( saijividit - 
makarji ca ant arena) who is fettered by the snare of time (kdla), 
limited efficacy etc. ( kalddi ) which are the characteristics of 
experience ( sarjividatmakarfi ) which he has imposed upon himself 
only by his own limitation ( sankocavaSadeva ca svdtmdrohita) . How 
can there be limitation of the unlimited consciousness (i.e. how 
can there be a limited purufa) without the autonomy (of the 
Divine) which is the cause of that limitation and of which mdyd 
is another name (i.e. this limitation comes about by maydiakti 
which is only another name for the svdtantrya or autonomy of 
the Divine)? This state of limitation by the divine autonomy in 
the form of mdyd does not come about without the slightly 
unlimited reality ( ifat-asankucita i.e. iuddha-vidya), unlimited 
reality (asafikucita i.e. Isvara), slightly expanding ( ifad-vikasi i.e. 
Sadasiva) and fully expanded reality ( oikasoara-rupam i.e. Sakti), 
standing as it does in opposition to the gradually proportionate 
shrinkage of that whose very essence is limitlessness ( asadkucitatd - 
sdrataratamyapekfi) . All these realities are simply nothing without 
Bhairava who is absolutely autonomous and the very quintes¬ 
sence of perfect Light. This regular order of the categories is 
admitted to be true according to one’s own experience. Sruti 
(scriptural text) also says, where can the earth category which is 
inclusive of water be found without its solidity? (i.e. the solidity 
of the earth is due to adhesiveness and adhesiveness is not 
possible without liquid). So if we say that the earth has in it also 
its preceding category, the water, how does it perturb us ? On 
the contrary, it will only be in support of the supreme conscious- 
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ness (pars samoit) which is the perfect, omnifarious, revered 
Bhairava Himself. 

The Form of Time in the Bimba area of ParS 

On the occasion of coming into existence of parapard (supreme- 
cum-non supreme) vdni which is palyanti and apard (non-supreme) 
which is vaikhari, in other words, on the occasion of future and past 
times, the entire corpus of Time appearing in the three forms 
(present, past and future) in accordance with the difference of 
the categories of existence ( tattoos ) which are slightly distinct 
(isat-sphufa in paly anti ), more distinct (sphufatara in madhyama) 
and fully distinct (sphufatama in vaikhari) abides in the splendour 
of revered para (the supreme transcendental consciousness) in the 
form appropriate to para. 19 That which is to arise (i.e. the future 
parapard state) and also that which is the last (apard state) deci¬ 
dedly sparkles in the initial light (i.e. in the ever-present para- 
state). Futurity is posited only with reference to clear difference 
that is to arise in what is undifferentiated. For instance ‘The 
kalki (incarnation) will appear and will destroy those who are 
intent on vice’—if this statement referring to the future had not 
been experienced in an earlier present, then how could this state¬ 
ment be made in the Puranas? If it is said that in some previous 
creation, there was kalki who destroyed the wicked as described, 
then the question arises, ‘Is the kalki referred to the same or an¬ 
other one? If it is said that he is another one, then how is one to 
know that he is really another one (lit. how will it be evident to 
consciousness?).’ If it is the sam o kalki, why is there a difference 
in the time of his appearance? If it is said ‘that he is not bound 
by time’, how is it to be proved? If it is said that he is not bound 
by time because he, being the very nature of consciousness, is 
omnifarious (citodd-viSvarupatoat) then why is not the statement 
made by me, viz., that there is every thing in the venerable 
Bhairava who is invariably present on the tip of my tongue and in 
my heart, who is consciousness transcending the sphere of time, 
who is perpetually inseparable from the universal Energy, who is 
identical with the universally acknowledged hundreds of mani¬ 
festations and absorptions which appear through the contraction 
and expansion of Energy exercised by His absolute autonomy 
and who is the supreme Lord, honourably accepted with open 
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eyes, or why does not one describe it in an open-throated way 
after having ascertained the truth for oneself? 

Therefore, this fact is perfectly established that so long as Siva 
who is beginningless and endless, who is self-luminous, whose 
essence is autonomy which is integral and inherently indepen¬ 
dent, who enfolds within Himself the entire multitude of cate¬ 
gories, whose highest truth is His own Self, who, because of His 
being eternally present, who, because of His being in harmony 
with everything, because of His conferring grace on all, abides as 
Bhairava beyond the sphere of time, in para or supreme con¬ 
sciousness which would not tolerate even the very word of ‘a 
particular state’ ( avasth&iabda vyapadeSa-asahisnau), so long accord¬ 
ing to the doctrine of this Sastra He abides in the form of total 
manifestation ( mah&srfti ), not in a succession of particular limited 
manifestations. This is perfectly in harmony with the view of 
this Sastra. Because of His enclosing all the categories one by one 
and the entire multitude of categories collectively in one hemisphe¬ 
rical whole (sampufikaranat) , He abides in the manner of a hemis¬ 
pherical bowl (sarppu(ayoga) —this is the tradition of our revered 
teachers. It will be said that ‘beginning with the stage of paiyanti , 
there is the play of partial bondage (paiamiolldsah ) on account of 
the commencement of difference. Therefore up to paiyanti the 
principle of the relationship of that which is to be purified and the 
purifier (iodhya-iodhaka-bhaoa) is undeniable. As has been said: 

“O virtuous one, beginning with the earth up to Sadasiva, all 
the categories are to be known as usual being connected with 
production and destruction.” (Sv.T. V, 548). 

The Principle of Bimba-pratibimba 

Paiyanti who has the nature of parapari Sakti (i.e. the nature of 
supreme cum non-supreme Energy) is like a mirror, constitut¬ 
ing the energy of paraiakti herself, in which para shines as a 
reflection. That form, which is always the same both in its ori¬ 
ginal condition and reflection, is not called reflection, as the mere 
reference to the face ( mukhaparamaria-matramiva) is not reflection, 
because of its nature being merely the original face. That, how¬ 
ever, which, though being the same, appears in another way, 
as for instance, the image of the face, in a reverse order, the front 
as the rear, the left as the right, this also and that also (i.e. as 
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similar)—that alone is called reflection. That (i.e. the reflection) 
is only similar (to the original) not dissimilar. Therefore, pard- 
bhaffdrikd (the supreme consciousness) while casting in the trans¬ 
parent mirror of pardpard who has as her essence paSyanti, her 
reflection full of the categories, earth etc., in their separate 
forms ( apurna-pfthioyddi tattva-sdmagri nirbharam) and thus having 
a succession of separate categories ( tattattathdvidhoktakramarji ) is 
present even in the separate categories because of her enclosing 
inwardly within herself the natural, integral, absolutely true and 
invariable apprehension of 'ka' and other letters ( antastathdvidha- 
sahajdkrtrima-pdramdxthikanapayikddi-pardmarSa-kroiikdremwa) and 
displays those letters ‘ ka ’ etc. in an integral way different from 
their nature. 

Therefore, when pard casts, in the homogeneous, transparent 
mirror (of pardpard whose essential nature is paSyanti), the reflec¬ 
tion of the categories which are apprehended as earth, water, 
etc. and are identical with herself, by bringing about differen¬ 
tiation by means of her autonomy ( tathollasadbhedasQtranayd), 
then a reverse order of the categories—earth etc., is produced. 
That which in the supreme consciousness (i.e. pard) is Sakti tattva 
becomes (by reflection) in pardpard prthivitattva, that which is 
pfthioi tattva becomes Sakti-tattva. This is the position of pfthivi etc. 
in pardpard from 'kfa' upwards. 

It has been declared by me many a time that there cannot be 
any change in Bhairava who is always integral, infinite, and auto¬ 
nomous, for there can never be any excess (or diminution) in 
consciousness (which is Bhairava).* 0 

In the apprehension of the highest consciousness [paramdlmani 
pardmarSe), all the categories of existence are only of the nature 
of consciousness (i.e. they are all Siva). The supreme truth of 
that apprehension is the expansion of Sakti from ka to kya. There¬ 
fore, in the highest consciousness {pard) there is complete absence 
of difference. In pardpard, there is non-difference in difference 
according to the principle of reflection. When the pardpard state 
which has the form of a garland of letters from ka to ksa holds as 
reflection the categories existing in pard which is situated at a 
level higher than itself, then of the non -mdyiya, inaudible (to the 
gross sense), supreme k to kfa letters, the categories ( tattvdni) 
acquire a reversal of order i.e., the upper becomes lower and the 
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lower upper. The sense is that this happens through the power of 
the nature of the original ( bimba ) which is in the upper level, 
acquiring a lower level in reflection. So in the statement that 
‘there is prthivi tattva in ksa,’ there is no contradiction, from 
the point of view of that which is to be purified and the purifier. 
Because of the invariable continuity of the pari state, even in 
that i.e. even in parapara state there is the continuous succession 
of ka and other letters ( kidivarnasantanah). 

Because of the appearance of paSyanti in the bosom of pari, be¬ 
cause of the emergence of madhyami state within paSyanti, and 
because of the propensity of vaikhari present in her (i.e. madhyami ) 
nature, oarna (letter), mantra (word) and pada (sentence) success¬ 
ively arise, but these (not being purifier) remain at the level of 
Sodhya (that which is to be purified). 21 However, let this matter 
alone. This is not germane to my thesis. I have conclusively 
discussed this point in Sripurva (Malinlvijaya) and Paficika. 

Clarification of the State of Malinl etc. 

Though it has been declared that according to venerable Ma¬ 
linl, there is a different arrangement of the letters etc., still let 
those who are devoted to the Lord (parameJvarah) and whose 
knots of ignorance have been shorn asunder by the teaching of 
Trika, understand the subject under discussion after complete 
ascertainment. That which has been said viz., that there are 
divinities, in the highest consciousness or para Sakti surpassing the 
highest point 22 of paSyanti viz., the Sakti of Anairita-Siva, should 
not be forgotten by the noble selves. 

Thus the state of madhyami Sakti (i.e. parimadhyami) is being 
described which abides in the area of parisarpoit, but has descend¬ 
ed to the level of parapari. Madhyami {para madhyami) within 
Her own sphere of authority which is the sphere of kriyi-Sakti of 
livara being of the nature of containing clear objectivity (like 
jar, cloth, etc.) in a veiled form at every step superimposes the 
word in the object or referent, or object in the word. 

If the referent is universal, its denotative word has to be uni¬ 
versal. It is in such a state that the superimposition of each other 
which are of a swinging or oscillating nature ( lolibhaoa )* is pos- 

*Lolibhiva in this system is a technical word. This means that both word 
( vicaka ) and its referent [cicya) are so intimately associated that the one signi- 
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sible, not otherwise. A piece of cloth even if it is shorter by three 
or four fingers than another piece of cloth cannot cover it com¬ 
pletely. Word and its referent can become universal if they are 
associated together by nature. Vowels which are of the nature of 
germ ( bija) and consonants which are of the nature of their 
receptacle (yoni) denote Siva and Sakti respectively and, there¬ 
fore, the former is denotative and the latter is the denotated. 

As has been said: “In this realm of letter, Siva i.e. the group 
of vowels is said to be bija i.e. germ or semen, and Sakti or the 
group of consonants is said to be the womb or receptacle”. (M.V. 
Ill, 12). “The realm of letters has two aspects—(1) bija and (2) 
yoni. Of these, the vowels are considered to be bija (germ) and 
the consonants beginning with ‘k' are considered to be yoni (their 
receptacles)” (M.V. Ill, 10). Being thus described in Purva 
Sastra (i.e. Malinlvijaya), Siva, not abandoning His nature of 
the experient, is the oacaka or the designator, and Sakti who 
abides in objectivity is the odtya or designated. In the (common) 
world of difference also, every vacaka or significant word is success¬ 
ful only when it is identified with the state of the subject in its 
two aspects of vowel (pratipadaka) and consonant (pratipadya). 
We shall explain presently that the coagulation of the germ {bija) 
in the form of the vowel denotative of Siva is the yoni or womb 
denotative of the consonant in the form of Sakti, for it is because 
of the bija- letter or vowel that there is an expansion of the yoni- 
letter or consonant. 

Therefore, if there is union of bija (germ) in the form of vowels 
with the womb in the form of consonants, in other words, if there 
is the homogeneous union of Siva and Sakti, then what a plea¬ 
sant surprise; without any effort, without tilling and sowing will 
be generated both bhoga (enjoyment) and mokya (liberation). 

The bija-varna or vowel is adequate in itself and the yoni-varna 
or the consonant is equally so. Therefore, which is the cause and 
which the effect? Such argument does not disturb us who are 
making a statement about consciousness which is teeming with 
infinite variety. Even in worldly dealings dominated by mdyd , 
speech which imparts clarity to the successive letters and words 

fits the other. At the level of madhyami, they are so identified with each other 
that one can denote the other. This is what is meant by adhyisa in the Trika. 
system. 
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and being of the nature of light, brings about thinking and has 
the nature of bringing about a unified sense ( ekapardmarSasvabhd - 
vaiva). By others (the followers of other doctrines and the gram¬ 
marians) this i.e., the supreme consciousness (pardsamoid) has 
been proved by laboured deliberation. In this system, it is esta¬ 
blished effortlessly to those who earnesdy take to its teaching. 
Therefore, we do not insist on one’s going to the house of a tea¬ 
cher of grammar, the only gain of which will be a little refine¬ 
ment of speech (body of words). So, (by following this Trika 
system) questions or doubts pertaining to succession or non¬ 
succession or priority and posteriority (of letters) or words in 
respect of pindamantra 23 consisting of nine letters and maha-man- 
lras u are solved by themselves. 

Description of the Pattern of Mdlini 

So, revered Malini mantra alone is of the chief, supreme state of 
Sakti at the level of the intermediate state i.e. at the level of 
paSyanti situated at pardpard level. Therefore, it has been said in 
PurvaSastra (Malinivijaya): 

“The knowers of mantra, in order to achieve the desired object 
of the followers of mantra and tantra should practise in matters of 
nydsa, the nyasa 25 of Malini which is free of particular prescription 
(of rites) and has a mixed arrangement of vowels and consonants, 
for the sake of idkta body.” By this statement, it has also been 
declared that Malini has a mixed arrangement of vowels and con¬ 
sonants. At another place also, it has been said: “One should 
direct the mantra neither towards nara (i.e. limited beings and 
objective phenomena) nor to Siva, the supreme tattva, but to 
Sakti. They i.e. nara and Siva cannot bestow enjoyment and 
liberation, for nara is insentient, and Siva is powerless (for power 
resides only in Sakti).” 


Notes 

1. This book is not available now. 

2. Svapakfa means ‘parapramdtr-pakfa’, the supreme experient; 
parapakfa means mitapramdtx-paksa, i.e. the limited empirical 
individual. 

3. Srffi pertains to kriyd, sthiti to jnana, sarjihdra to icchd. Srffi 
is the avatdra of apard Sakti which is predominantly governed 



124 


Pard - TriSikd- Vivaraha 


by jhdna-Sakti and sarjihdra of pard Sakti which is predominantly 
governed by icchd-Sakti. 

4. Dhdrika pervades pfthivi tattva, dpydyini pervades jala tattva, 
bodhini pervades agnitattva, pavitri pervades vdyutattva and avakdSadd 
pervades dkdSa tattva. 

5. The three oidyas refer to pard, pardpard and apard. Pard is that 
which rests in the Absolute only as Will to manifest. It is only 
icchd Sakti. When with jhdna Sakti, the form of manifestation is 
determined, then this mixed state of icchd and jhdna Sakti is pard¬ 
pard vidyd. When by means of kriyd Sakti manifestation is finally 
brought about, then the vidyd is known as apard. This is the em¬ 
pirical condition consisting of pramdtf (the experient, the subject), 
pramdna (experience and means of experience) and pramtya (ob¬ 
ject of experience). 

6. In Siva tattva, there is the mantra of one letter, viz. auiji in 
Sakti tattva, there is the mantra of three letters, viz. aghore; in 
Sadasiva tattva there is the mantra of one letter, viz. hrim. The 
full mantra referred to is: oiji aghore hrlh paramaghore hum ghorarupe 
hah ghoramukhi bhime bhifane vama piba he ru ru ra ra phaf hurji hah 
phaf. 

7. The mantra of apard devi is hrim hum phaf. The mantra phaf 
is of one and a half letters. This covers the prthivi anda and prakfti 
anda. The mantra hrim is also of one letter. It covers Sakti anda. 
The entire cosmos consists of the evolution of Sakti anda in anut- 
tara, mdylya anda in Saku, prakrti anda in mdyd, and pfthivi anda 
in prakfti. See diagram (Chart 1). 

8. This refers to the mantra Sauh. *Sa’ represents the three cos¬ 
mic spheres {pfthivi, prakfti and mdyd ) i.e. the 31 tattvas of Saiva 
philosophy from pfthivi upto mdyd. ‘Au’ represents Suddhavidyd, 
Is vara and Sadafiva together with icchd, jhdna and kriyd. The 
visarga (the two dots—one above the other) represents Siva and 
Sakti. This is the pervasion of pard. 

9. Matrsadbhava or Matfkasadbhava mantra is h, s, h, phrem 
(Tantra 30, 47-49), Ratisekhara mantra: r, l, y, u (Tantra 30, 
10), Kulesvara mantra: jh, kf, hum (Tantra 30, 16). 

10. In Agama, various ceremonies are performed for mental 
peace, physical health etc. These are known as ‘dpydyana’ cere¬ 
monies. 

11. By ‘preta’ or ‘departed’ is meant one who is not a being of 
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the terrestrial world. Sadasiva has been called 'mahdpreta' —the 
gigantic one who is not a being of the terrestrial world, because 
other pretas i.e. other souls who have departed from this world 
(after death) still retain their sense of difference, but Sadaffva 
has absolutely no sense of difference. He is, therefore, mahdpreta. 
The use of mahdpreta for Sadasiva is figurative, the word ‘praha- 
santam ’ (smiling) has been used for Sadaffva in order to show 
his joy in serving as a seat for pard (the transcendental Sakti). 
The word ‘Isvara’ in the quotation refers to Sadasiva, not to 
l&vaxa.-tattva. 

Sadasiva has been designated as simultaneously both ‘ sacetana ’ 
(conscious) and ‘acetana’ (unconscious). He is ‘sacetana’ (con¬ 
scious) with reference to his identity with the transcendental 
Sakti, and acetana (unconscious) with reference to the sense of 
difference that prevails in the world. 

12. All the categories of existence have two aspects, viz. (i) 
the original orb and (ii) its reflection. Their original orb is in 
the pardSakti. No reflection has any existence unless its original 
orb ( bimba) is present in pard. The supreme original orb is deci¬ 
dedly pard ; the bimbos or original orbs of the remaining vdnis, 
viz., paSyanti, madhyamd and vaikhari are also present in pard. In 
the quotation borrowed from Malinivijaya, it has been indicated 
that even the three goddesses, in the form of energy, viz. pard 
paSyanti, pard madhyamd, and pard vaikhari abide on the three lotuses 
that blossom on the three prongs which emerge from the navel 
of Sadasiva. The venerable pardiakti, however, presides over even 
the above three. 

There are the following matrds (morae) of pranava, viz. a, u, m, 
bindu, ardhacandra, nirodhi, ndda, nddanta, Sakti, vydpini, and samand. 
The eighth one, viz. naddnta is a state of Sadasiva. There is also 
the twelvth matrd, viz. unmand which constitutes the seat of the 
venerable pard that transcends all these. The three white lotuses 
with reference to pard indicate srffi, sthiti and sarjihdra. Venerable 
pard is above even the urdhvakundalini. She is there in the form of 
divine Energy. Therefore, her sea' is described as parama dsana 
i.e. as the most distinct seat, for this seat stretches as far as pard 
Herself (paraparyantatvdt). 

Nddanta is indication of the 8th matrd (e.g. a, u, m, bindu, ardha¬ 
candra, nirodhi, ndda, nddanta, Sakti, vydpini, and samand). Nddanta 
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points to the state of Sadasiva. The yogi experiences the 12th 
matra i.e. unmand oipranava when he has succeeded at first in dis¬ 
solving the first eleven matras in cidakaia. Unmand is also called 
urdhvakundali pada which is the special seat of pard. 

13. The grammarians believe that there are only three stages 
of vak, viz. paiyanti, madhyama and vaikhari and consider paiyanti 
to be the highest stage. The Trika philosophers, on the other 
hand, maintain that there are four stages of vak, viz., pard, paiyanti 
madhyama and vaikhari and consider pard to be the highest stage. 

14. The statement made in this paragraph will be clear from 
the following table: 

Levels of the Three Bimba Vanis 


No. 

Antahkarana 
introverted 
towards the 
inner self 

The bimba vanis 

Presiding 

deity 

State of crea¬ 
tive categories 
according to 
Trika 

1 . 

Buddhi or 
Prajfla 

Para-pasyanti 

Para- 

Sadasiva 

Jfiana-sakti as¬ 
pect of Para- 
Sadasiva. 

2. 

Ahamkara 

Para-madhyama 

Para- 

Vi?nu 

Kriya-sakti as¬ 
pect of Para- 
Sadasiva. 

3. 

Manas 

Para-vaikharl 

Para- 

Brahma 

Kriya-sakti as¬ 
pect of Para- 
Isvara. 


15. Pralayakala and iunya-pramatd are states in which the soul 
lies unconscious in sleep due to moha for a long time. There is, 
however, one difference between them. The movement of prana 
and apdna goes on in a subtle way in the Sunya-pramata till they lie 
unconscious in pralaya i.e. the dissolution of the world. The 
sancita karmas of both are, however, present as samskaras in this state. 

16. A laksa = 100,000; a ko(i = ten lakfas, an arbuda = ten kofis, 
a pardrdha = two arbtidas. 

17. The category of earth (prthivi tattva) is the ultimate aspect 
of manifestation. It contains all the preceding tattvas from jala 
(water) upto Siva-taMoa according to the principle ‘everything is 
an epitome of everything else.’ 
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18. By kafhinya or solidity is meant ‘compactness of being firmly 
or densely united’. There cannot be solidity in the earth, unless 
the earth elements are densely united with the water atoms- 
element. 

19. The pari state is ever present, the Eternal Now; paripari 
state is future; the apari state is past. The sense of‘abiding in 
para in the form appropriate to pari' is the following: 

In the bimba of pari, the future and past are present in this form 
of bimba i.e. as ever-present which is the appropriate characteristic 
of pari, because in pari Time is not based on the sense ofrelativity 
which is the characteristic of the empirical consciousness. 


Summary of the completeness of the earth category according to the prin¬ 
ciple of Siva's projection upto the earth i.e. Vamana-yukti (Involution): 


1. Complete equipoise of Aharji (I) and 
I dam (this i.e. objectivity) 

2. Expansion of Siva into A-ha-m 

3. By means of Svatantrya Sakti 

(autonomy of Siva), loss of abheda or 
non-difference, the emergence of idam 
(this) in aham (I) 

4. The incipience of subtle difference 
by a breach in non-difference 

5. Bheda (difference) and abheda (non¬ 
difference) equally balanced 

6. Shrinkage of abheda (non-difference) 
and appearance of bheda (difference) 

7. Complete bheda or difference 

8. The empirical individual abiding 
in miyi 

9. The progeny of Maya by which the 
empirical individual is completely 
affected 

10. The homogeneous state of saliva, 
rajas, and tamas 

11. The first aspect or modifications 
of prakrti 


— Sivatattva 

— Sakti tattva 

— SadaSiva tattva 


— 1$vara tattva 

— Suddhavidya 
tattva 

— Mahamaya tattva 

«• Maya tattva 

— Puru$a tattva 

— Kala, Vidya, Ra- 
ga, Kala and Ni- 
yati tattva 

— Prakrti tattva 

— Buddhi tattva 
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12. Two aspects or modifications of 
buddhi 

13. Modification of aharjikira tattva 

14. The primary general object of 
perception 

15. Modifications of the subtle tanma- 
tras into concrete elements 

16. The ultimate limit of the entire 
manifestation 


— manas tattva and 
ahatjikara tattva 

— The five jhinendri- 
yas, and the five 
karmendriyas 

— Sab da, sparSa, rUpa, 
rasa and gandha 
tanmitris 

=* ikiSa, viyu, tejas 
and jala tattva 

=* Pfthivi tattva 
(earth category) 


20. Bhairava Consciousness which is anuttara transcends both 
bimba and pratibimba. That consciousness is represented by the 
vowels which are not amenable to the doctrine of bimba-pratibimba. 
The vowels always represent Siva on every level whether pri- 
mordial-pard or the ultimate vaikhari. 

21. Varna or letter starts in pari and paSyanti ; mantra or word 
starts in madhyami or paripari and pada or sentence starts in vai¬ 
khari, or apari. Purification means that in sidhani or spiritual 
discipline, pada which is in vaikhari has to be raised to the level of 
varna in paSyanti and pari. 

22. The paramakofi or the highest point refers to the antakofi 
of paSyanti. The idi or initial kofi of paSyanti is ISvara tattva; the 
madhya or middle kofi of paSyanti is SadiSiva tattva ; its antakofi is 
anaSrita Siva. 

23. Pindamantra of nine letters is the following: h, s, r, kf, m, l, 
v, y, nuw. This is a mantra without the interruption of vowels in 
between. 

24. Mala mantras are those like “Oyi namah Siviya ” in which the 
words are syntactically connected. 

25. Nyasa is a technical term. It means mental assignment of 
the various parts of the body to different deities accompanied with 
mantra or prayer with particular gesticulations. 

26. Sakta-Sarira: body charged with Sakti or divine energy. 
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Paripari-sarjwitti 

The pervasion of tattvas in Malini on the basis of Malinivijayot- 
tara Tantra. 

na, r, tl» Ij tha, ca, dha, i, na, u, u, ba, 
ka, kha, ga—the first sixteen letters are 
pervaded by Siva-Sakti tattva. 


Serial 

No. 

Varna or ama 
i.e. letter 

Tattva 

1. 

gha 

SadaSiva 

2. 

ha 

I£vara 

3. 

i 

Suddhavidya 

4. 

a 

Maya 

5. 

va 

Niyati 

6. 

bha 

Kala 

7. 

ya 

Raga 

8. 

da 

Vidya 

9. 

dha 

Kala 

10. 

{ha 

Puru$a 

11. 

jha 

Prakrti 

12. 

ha 

Buddhi 

13. 

ja 

Ahamkara 

14. 

ra 

Manas 

15. 

la 

Srotra 

16. 

pa 

Tvak 

17. 

cha 

Cak?u 

18. 

la 

Rasana 

19. 

a 

Ghrana 

20. 

sa 

Vak 

21. 

ah 

Pani 

22. 

ha 

Pada 

23. 

?a 

Upas tha 

24. 

k$a 

Payu 

25. 

ma 

Sabda 

26. 

$a 

Sparta 

27. 

arp 

Rupa 

28. 

ta 

Rasa 
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29. e Gandha 

30. ai AkaSa 

31. o Vayu 

32. au Tejas 

33. da Jala 

34. pha Pfthivi 


Paripari Sarjioitti 

The pervasion of tattoos in Matrka (from a to kfa) 

a, a, i, I, u, u, r> r> ]> 1, c, ai, o, au, 
am, ah 

i.e. all the vowels are pervaded by Siva tattva. The pervasion of 
the tattoos by other letters of Matrka is given below: 

Serial No. Letters Tattoos 


1 . 

ka 

Sakti 

2. 

kha 

Sada£iva 

3. 

g a 

livara 

4. 

gha 

Suddhavidya 

5. 

na 

Mahamaya 

6. 

ca 

Maya 

7. 

cha 

Kala 

8. 

ja 

Vidya 

9. 

jha 

Raga 

10. 

ha 

Puru?a 

11. 

la 

Prakrti 

12. 

tha 

Buddhi 

13. 

da 

Ahainkara 

14. 

dha 

Manas 

15. 

na 

Srotra 

16. 

ta 

Tvak 

17. 

tha 

Cak§u 

18. 

da 

Rasana 

19. 

dha 

Ghrana 

20. 

na 

Vak 

21. 

pa 

Upastha 

22. 

pha 

Payu 
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23. 

ba 

Pani 

24. 

bha 

Pada 

25. 

ma 

Sabda 

26. 

ya 

Sparsa 

27. 

ra 

Rupa 

28. 

la 

Rasa 

29. 

va 

Gandha 

30. 

£a 

Aka£a 

31. 

$a 

Vayu 

32. 

sa 

Agni 

33. 

ha 

Jala 

34. 

k$a 

Prthivi 


Exposition 

In this section, four important points deserve attention, via. 1. 
Phonematic manifestation, 2. The principle of evolution in 
Saivagama, 3. The principle of everything being an epitome of 
everything else, 4. The state of bimba-pratibimba or the original 
orb and its manifestation. 

1. Phonematic manifestation 

According to Saivagama, vimarSa—Sakti or the self-verbalising 
and the self-revelatory aspect of the anuttara or the Supreme 
consists of the eternal awareness of ‘I* or Aham (in Sanskrit). 
The Supreme is not simply prakdJa or light of consciousness, but 
prakaSa-vimariamaya or light and energy of awareness simultane¬ 
ously which is potentially the germ and source of all manifesta¬ 
tion. Thus the Supreme is a biune principle. 

This Aham of the Supreme contains all the letters of the Sans¬ 
krit alphabet which consists of 50 letters. The 16 vowels from 
‘a’ to ‘ah’ are forms of Energy representing the Supreme that is 
transcendent to manifestation. The remaining 34 phonemes 
which are consonants are also forms of Energy manifesting the 
various tattvas or categories of existence. So the phonemes are not 
merely inert letters, they are creative powers of the universe. The 
universe is not simply visible phenomenon of the Divine; it is the 
utterance of Pardvdk, the verbal Power of the Divine. Manifes¬ 
tation is known as vama-srfti, phonematic creation in Saivagama. 

The phonemes are known as Mdtjkd, the little mothers who are 

(Continued on page 134 ) 
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Chart 3 

THE ARRANGEMENT OF LETTERS ACCORDING 
to mAtrka in para-samvitti IN SARVAGRA- 
ROPATA 



In this scheme, every varna or phoneme is complete in itself 


a—cit u—unata 
a—ananda r—amrta blja 
i—iccha r—amrta bija 
I—isana 1—amrta bija 
u—unmeja 1—amrta bija 


e—asphuta ou—sphujatama 

kriyaiakti kriyaiakti 

ai—sputa 

kriya^akti on—Sivabindu 
o—sphutatara 

kriyaSakti ah—Sivavisarga 
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Chart 4 

ARRANGEMENT OF LETTERS ACCORDING TO 
mAtrkA in parApara-samvitti IN SARVA 
madhyarCpatA 
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busy creating the universe and in effecting everyday activity of 
life. Matfkd when realized by the soul also becomes mantra that 
saves the soul and brings about its liberation. 

2. The Principle of Evolution in Saivagama 

This section also contains the philosophy of Evolution accor¬ 
ding to Saivagama. There is in manifestation first of all the arc of 
descent of the Divine right up to the solid earth. This is the pro¬ 
cess of involution known as vamanayukti, the process of projection 
of the Divine Energy in the manifestation in which there is svaru- 
pagopana, the veiling of His essential nature. This vamana yukti is 
given in detail in Note No. 19 in this section. This is also known 
as srffi-krama. Every spark (jiva or soul) of the Divine Flame has 
to go into exile. 

Evolution is the reverse of involution. In this section, it has 
been called the grasana yukti. It is the arc of ascent, the arc of 
svarupa-prakaiana, the path of return of the exile. It is the sarfi- 
hdra krama or layakrama, the return of Odyssey. The ratio essendi 
of sjfti and sthiti is anugraha, the Divine errace by which every spark 
becomes conscious of the flame from which it was separated. 

3. The Principle of everything being an epitome of everything else 

According to this system, everything in manifestation is an 

epitome of everything else. Even such a thing as earth contains 
water, fire, etc., right up to Siva category. So also water contains 
all the preceding and succeeding tattvas or categories of existence. 

4. Bimba-pratibimba-bhdva 

According to this philosophy, everything in its essence is anut- 
tara i.e. has the nature of the Supreme, but is polarised in prati- 
bimba or reflection i.e. it becomes the reverse of the original, as 
right becomes left and left right in the reflection of the face in the 
mirror. For instance Sakti-tattva in pard becomes pfthivi tattva 
in its reflection in pardpard. This is achieved by the svatantrya- 
Sakti or power of autonomy of pard. This principle of reflection 
does not apply to vowels which are always of the form of Siva. 
The diagram Pratibimba or reflection in bimba shows that pfthivi 
or earth category represented by the letter ‘ka’ is reflected as 
Sakti represented by the letter ‘kja' and vice-versa. 
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For further details, see the diagrams (Charts No. 1, 2, 3, 4). 

Mdlini and Mdljkd in relation to Siva tattva in the aspect of para. 

Text 

From evarji ca sthite on p. 51,1. 22 to samdoisfam on p. 52, I. 8. 

Translation 

Such being the case, since everything is in everything else, 
let us, first of all, see how the first sixteen letters of Mdlini (Ihatya), 
viz. ‘na, f, f, /, tha, ca , dha, i, na, u, C, ba, ka, kha, ga ’ give an idea of 
Siva seriatim in relation to the supreme or transcendental con¬ 
sciousness. 

( parasarjmidam apekfya) [The pervasion of Siva in the first six¬ 
teen letters of Mdlini in the pard or Supreme Consciousness on the 
basis of sarvdgrarupatd ] 

1. ‘Na’ which symbolizes Srotra (hearing) in Mdirk a cakra and 
is a consonant appears in the supreme consciousness in Mdlini 
as ndda which, in other words, is aharji-paramarfa or the divine 
I-consciousness in this context. 

2. It enters the group of four phonemes ( i.e. r, f f, /) which are 
the ambrosial seeds inasmuch as they are the womb of immorta¬ 
lity being the essential nature of Siva. The I-consciousness in 
the form of ndda thrives here and attains maturity (vfr/ihitaUvam 
avapya ). 

3. Tha in Mdlini symbolizes rasand or flavour in the group 
of Mdtfka letters. So immediately entering this stage, the I- 
consciousness enjoys the flavour of its own nature as ‘I’. 

4. The phoneme ‘ca’ in Mdlini symbolizes gandha or smell in 
Mdtjkd cakra. Gandha (as is well known) is the attribute of earth. 
In the para or transcendental consciousness, gandha is symbolic of 
pratyabhijha or recognition in the form ‘I have always been like 
this’. 

5. The phoneme ‘dha’ in Mdlini symbolizes ‘tvak’ or touch in 
Mdtfkd cakra. In its very state of self-recognition ( tatraiva) the 
I enjoys the consciousness of contact with Sakti, or Spiritual 
Energy and recognizes its identity with it. 

6. The above state is known as tdktam yaunam dhama' or the 
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state of procreative Energy. Now it is established in the procrea¬ 
tive Energy through Udna bija or Siva bija represented by the 
phoneme T in Mdlini. 

7. 'Na' in Malini symbolizes that sense-power in Mdtfkd cakra 
which is known as vdk. This is the karana-Sakti or in other words 
mdyaSakti which is non-different from anuttara. Being reflected in 
this. 

8. Further than the karana-Sakti, there is the state of efflorescence 
(unmefa) indicated by the phoneme V in Mdlini. This is the 
introvertive state. 

This is followed by the tendency towards prasdra or extension 
(urdhvdSrayana ) i.e. a state of extroversion indicated by the pho¬ 
neme u in Mdlini. 

The phoneme ‘ba’ in Mdlini symbolizes ‘buddhi’ in Mdtfkd cakra. 
The function of buddhi is ascertainment. So it resorts to perfect 
ascertainment of its self-existence in Sakti represented by buddhi 
(buddhirupam Sakta yonim adhiSayya) (hinting that it is not only 
transcendent to manifestation but also immanent in it). 

9. The phoneme ‘ka’ in Mdlini symbolizes 'prthivi' or solidity 
in Mdtfkd cakra. Prthivi or solidity indicates 1 sthairya ’ or firmness. 
This means that the I-consciousness attains firmness in its own 
nature as Siva. 

The phoneme ‘kha’ in Mdlini symbolizes jala or liquidity in 
Mdtfkd cakra. The characteristic of jala (water) is rasa which 
symbolizes savour or delight. This means that the I-consciousness 
is immersed in its own bliss as Siva. 

The phoneme 'ga' in Mdlini symbolizes agni or fire in Mdtfkd 
cakra which indicates prakdSa or light. This means that the I- 
consciousness knows itself as prakdSa or Light in its own nature 
as Siva. 

(This is known as Siva -tattva in parasaifivitti or Supreme State) 
Exposition 

In this relationship of Mdlini to the para or transcendental 
state, Abhinavagupta brings out the following points: 

1. ‘Sarvar/i sarvdtmakarfi' —‘Everything consists of everything 
else’. This is the basic principle. Siva is immanent in manifes¬ 
tation. Since Siva is not confined to any particular element, but 
is the all-of-Reality, therefore, there is nothing in the universe 



Abhinavagupta 


137 


which docs not contain the all*of-Reality. When it is said for 
instance, that pfthivi is solidity and has the attribute of gandha or 
smell, it does not mean that solidity is the only thing that is 
represented by pfthivi. It only means that solidity is predominant 
in prthivi , but it contains the other elements also in miniature. 

Trika philosophy maintains that the entire manifestation is an 
expression of para iakti or pari vik or transcendental logos. This 
pari vik is creative energy. Every letter of the alphabet represents 
energy in some form. The letters of the alphabet are arranged in 
two schemes in Trika, viz., Mitfki and Milini. Mitfki means the 
little mother or phonematic creative energy. Milini literally 
means the Devi who wears a mild or garland of fifty letters of the 
Sanskrit alphabet. Mitfki also wears a garland of fifty letters. 
That is why sometimes Mitfki is called as purvamilini and Milini 
is called as uttar a-milini. But the word Milini is rarely used for 
Mitfki. Another etymology of Milini is ‘malate viivam iti Milini’, 
i.e. the Sakti of letters which holds the entire universe within itself 
(the root ‘mal’ meaning ‘to hold’). 

The main difference between Mitfki and Milini consists in the 
arrangement of letters. In Mitfki, they are arranged in a regular 
order, i.e. the vowels come first, and the consonants come next 
in a serial order. In Milini, they are arranged in an irregular 
way i.e. the vowels and consonants are mixed and no serial order 
is observed. 

On the principle of ‘ sarvarji sarvitmakarji' , Abhinavagupta has 
tried to show that the first sixteen letters of the Milini order 
represent Siva tattva just as the first sixteen vowels of the Mitfki 
order do. Out of the sixteen letters of the Milini order seven, viz., 
f, f, l, I, i, u and u are vowels and as such, they are the constituents 
of Siva tattva itself. Therefore, they do not represent any out¬ 
going movement. They have only an intrinsic significance. B, 
f, !, I, are called amfta bija, immortal germs or vowels, because 
they are the resting place of I-consciousness; they do not pro¬ 
duce anything; they do not change. I connotes tiini bija or the 
power of mastery. U connotes ‘unmtfa’ or introvertive effloresence 
of knowledge, and a connotes Qrdhviirayana or the tendency to 
extroversion. All these vowels are concerned only with the 
inner life of Siva. 

So far as the other nine letters of Milini are concerned viz.. 
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na, tha, ca, dha, ria, ba, ka, kha, ga, Abhinavagupta shows, as given 
in the translation above, that they denote, on the principle of 
*sarvaiji sarvitmakarjC, certain aspects of Matjki order as well. 

The whole role of these sixteen letters (of Milini) vis-vis 
Matjki with reference to pari saijivid or supreme consciousness 
can be seen in Chart 5. 


Chart 5 


Letters of Malini together with their representation with re¬ 
ference to Supreme Consciousness or parasarjivitti: 

Sivatattva 


Letters of Malini Symbolic of 

Symbolic of aspects in 


aspects in 

Matrka scheme 

Siva 

Na 

Srotra-Hearing 

Nada as I-consciousness 

[r> ft l> /-Amrtabija as a mass of Cidananda of Siva ] 

Tha 

Rasana—Flavour 

The joy of Siva’s realiza¬ 



tion as I 

Ca 

Gandha—Smell 

Pratyabhijfla or Recogni¬ 
tion of I-consciousness 

Dha 

SparSa—Touch 

Identity of I-consciousness 
with Sakti 

I [liana bija indicating Siva’s autonomous staying in His 


nature ] 


Na 

Vak-Speech 

Siva’s reflection as I in vak 

U 

[Unmesa indicating introvertive state of knowledge and 


bliss in Siva ] 

tr 

[urdhvairayana or tendency to 

extroversion in Siva ] 

Ba 

Buddhi 

Confirmation of I- 



consciousness 

Ka 

Prthivi—solidity 

Firmness in I-con- 



sciousness 

Kha 

Ap—Liquidity 

Taste of the bliss of I- 
consciousness 

Ga 

Agni—Light 

Primordial Light of 


Consciousness as Siva 
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Malini and Matrka in Relation to Parapara i.e., Supreme- 

Cum-Non-Supreme Consciousness: 

Text 

From paiyanllrdpdnusrtyd to bhavati on p. 52, 1. 10 to 1. 20 
Translation and Exposition 

In accordance with paiyanti, that is to say, in pardpara or 
supreme-cum-non-supreme state, 

1. Na of Mdlini which represented Srotra or hearing in Mdtrkd 
in the para or supreme state and nida in Siva tattva in the same 
state is reflected as na in Mdtrkd in the pardpara or supreme- 
cum-non-supreme state, Na in the Mdtrkd scheme represents 
vdk (speech or sound), the faculty of intuitive comprehension 
{jgrahandtmaka-rdparji) , symbol of I-feeling in Siva tattva. 

Now this I-feeling expands, i.e. gets strengthened in the amrta- 
bija or the ambrosial vowels r,f,/, / ( tattraiva btjefu prasftya). Of 
this, there is no reflection or transformation. 

2 Tha of Malini which represented rasana or taste in Mdtrkd 
in the supreme state and ananda rasa or the rapture of bliss in Siva 
tattva in the same state is reflected as da in Mdtrkd in the pardpara 
state. Da in the Matrka scheme in this state represents the faculty 
of seeing {cdksusydrji bhuvi) and sdkfdtkara or self-awareness in 
Siva tattva. 

3. Ca of Mdlini which represented gandha in Mdtrkd in the 
supreme state and self-recollection in Siva tattva in the same state 
is reflected as W in Mdtrkd in the pardpara state. Va in the 
Mdtrkd scheme in this state represents mdyd which here means 
pure mdyd-Sakti united with Siva ( tatsdmanyahiddhavidyd karane). 
In Siva tattva, it represents svdtantrya Sakli, the autonomous power 
of Siva. (It should be borne in mind that hiddhavidya in this 
context does not mean hiddha-vidyd-tattva but mdyd, not mdyd in 
the ordinary sense of mdyd-tattva, but as the mdyd-Sakti ot svdtan¬ 
trya of Siva. It is in this sense that the word mdyd has been used 
in the following verse by Utpaladeva in ISvara-Pratyabhijfia- 
Karika: 
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“Svangrupeju bhdvesu patyurjndnarji kriya ca yd mdydtjtiye It eva 
paSoh sattvarji rajas-tamah ” (IV. 1.4). 

“What are admitted to be knowledge and action of the Lord in 
relation to objects which are identical with Him, the same 
together with the third, the mdyd are the three gunas of the 
limited subject, viz. saliva, rajas, and lamas.”) 

4. The letter 'dha' in Mdlinl which represented took or touch in 
Mdtjkd in the supreme state and svarUpasparSa or self-contact in 
Siva -taltva in the same state is reflected as ‘la’ in Mdtjkd in the 
pardpara state. ‘7a’ in Mdljkd scheme in this state represents the 
last in order of the external senses viz., ghrdna or the faculty of 
smelling. In Siva tattva, it represents pratyabhijnd or self-recogni¬ 
tion. 

5. /in Mdlinl symbolizes lidna bija or the svara (vowel) repre¬ 
senting autonomy of Siva (here also, there is no reflection or 
transformation). The ahatji-vimarSa or I-feeling holding the pre¬ 
vious state fast with the power of autonomy ( iSdnabljam dkramya) 
proceeds to the next step. 

6. The letter ‘ na ’ in Mdlinl which represented 'vdk' in Mdtjkd 
in the para or supreme state and svarUpa ndda daJd in Siva tattva is 
reflected as 'na' or irotra lakti, the faculty of hearing in Mdtjkd 
in the pardpara state ( SrotraSaktim dlambya ) and represents angikjta 
ndda~daJd or acceptance of ndda state in Siva tattva. 

7. ‘U’ in Mdlinl only represents unmeja or inner efflorescence 
as in para state (of this, there is no reflection or transformation). 

Similarly 2 in Mdlinl only indicates UrdhvdSrayana or the 
tendency to exteriorization. (Of this also, there is no reflection.) 
(unmefordhvabija-yogena). With the aid of V and ‘S’, aharji-vimarSa 
proceeds to the next step. 

The letter ‘ ba ’ in Mdlinl which represented ‘buddhi’ in Mdtjkd 
in the para state, and svardpa-niicaya i.e. Self-certainty or self- 
assurance in Siva tattva is reflected as '(ha' in Mdtjkd in pardpara 
state. ‘Tha’ in the Mdtjkd scheme in pardpara state represents 
pdyu or rectum (dnandendriya-yoni), the seat of sexual pleasure, the 
symbol of sankoca-vikdsa, contraction and expansion or ingress and 
egress ( dnandendriyayonigarji ). 

8. The letter 'ka' in Mdlinl which represented pjthivl or solidity 
in Mdtjkd in the pard state and firmness in Siva tattva is reflected 
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as kfa in Mdtrkd in the pdrdpara state. ‘Kfa' here represents Sakti- 
cum-saddiiva {Saddiiva-maya-Sakti) , according to sarvdntyarRpatd. 

The letter ‘kha’ in Mdlini which represented water in Mdtrkd 
in the para state and delight in Siva tattva is reflected as * ha' in 
Mdtrkd in the pardpara state. * Ha ’ here represents Sada&va cum 
I^vara ( ISvara-maya-SaddJiva) (according to sarvdntyarRpatd). 

The letter ‘ga’ in Mdlini which represented fire in Mdtrkd in 
para state and prakdJa or light in Siva tattva is reflected as ‘sa’ in 
Mdtrkd in the pardpara state. ‘ Sa ’ here represents hiddhavidyd- 
cum-lSvara ( Suddhavidyd-maya Ifvara) (according to sarvdntya- 
rUpatd). 

The last three steps denote what is meant by ‘ 1 saddiivdvdvara- 
iuddhavidydmayam bhavati" in the text. 

Thus it has been said here that Siva tattva is of infinite power 
( ananta-iakti) inasmuch as it is unlimited, appearing as it does in 
sarvdgra, sarvamadhya, and sarvdnta-gdmi phases. 

Exposition 

In the previous description, Abhinavagupta has shown how 
the various phases of nddatmaka I-consciousness represented by the 
first sixteen letters of Mdlini are represented in the Mdtrkd order 
with reference to para or supreme state of Siva tattva. 

In this, he has shown how the various phases of ahaip-vimarSa 
of Siva tattva represented by the first sixteen letters of Mdlini 
are represented in the Mdtrkd order with reference to pardpara- 
satjivitti or supreme-cum-non supreme state of Siva tattva. 

Of the sixteen letters, seven viz. r, f > /> (, *> “ and R are bija letters 
or vowels. As such, they are aspects of Siva both in Mdlini and 
Mdtrkd and therefore undergo no change. They have the same 
function in pardpara as in para. 

The phonemes, according to Trika philosophy, have three 
aspects: sarvdgrarRpatd, sarvamadhyarRpald and sarvdntagdmitd. Sarvd- 
grarupata refers to a phoneme as it is in itself. Sarvamadhyatd refers 
to phonemes undergoing transformation, and sarvdntagdmitd re¬ 
fers to phonemes reaching finally the state of Suddhavidya, I (vara, 
SaddSiva and Sakti. 

Six consonants of Mdlini, viz. na, tha, ca, dha, na and ba are 
reflected in Mdtrkd in different phonemes in pardpara state under 
the law of sarvamadhya-rQpatd as shown in the chart. 
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Three consonants of Mdlini, viz. ka, kha and ga after under¬ 
going the changes into kya, ha, and sa respectively under the law 
of sarva-madhya-rQpatd point to the final destiny, viz., of passing 
into Suddhaoidyd, ISoara, SadaSiva, and Sakti. They, therefore, 
refer to sarodntagamitd state. Ka which represents pfthioi in Mdtfkd 
is reflected into ksa which symbolizes Sakti, but in the pardpara 
state, it is not simply Sakti but saddSivamaya-Sakti. The pardmarSa 
or comprehension of SadaSiva is aharji idam (I am this, the 
unity of subject and object); the pardmarSa of Sakti is only 
aharji or I, for in para state, there is no idam or objectivity sepa¬ 
rately; everything is only I or aharji. Since this is a description of 
pardpara state, therefore, kfa or Sakti is described as SaddSioa- 
maya-Sakti. Similarly, ‘ha' which represents Sada£iva is in pard¬ 
para state ISvara-maya-saddSiva. Similarly ‘sa' which represents 
I £ vara is in pardpara state Suddhaoidydmaya-ISoara. 

Thus the pervasion of Siva full of invariable and infinite Sakti 
is described through the first sixteen letters in the order of the 
letters of the Mdlini group from the point of view of sarvdgrarQpatd 
(pardsamvitti ) and sarvamadhyarupatd and sarodntyarOpata (pard - 
parasarjioitti). 

The mixture of the remaining tattoos of Mdlini in apard sarjwitti 

Text 

From mdlinydmihatya on p. 52, 1. 22 up to prthiol ca pha on 
p. 53, 1. 10. 

Translation 

Now the phonemes are described with reference to apara (non- 
supreme) state in Mdlini and their reflections with reference to 
paSyanti i .e. pardpara (supreme-cum-non-supreme )state. ‘ Gha' which 
represents Sadakhya or SadaSiva in Mdlini in the apara state appears 
as odyu (the element of air) in Mdtfkd in the pardpara state. (The 
same process should be understood successively in the case of all 
the letters. The description of each letter is given in Mdlini in 
apara sarjivitti and of the corresponding letter in Mdtfkd in pardpara 
sarpvitti or paSyanti). JVa which represents I $ vara in the apara 
state in Mdlini is reflected as nabha i.e., dkdSa or ether in Mdtfkd 
in the pardpara state. ‘I’ which represents Suddhaoidyd of the apard 

(Continued on page 144 ) 
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Chart 6 

PARASAMVITTI (SUPREME CONSCIOUSNESS)- 
SARVAGRAROPATA 

In this every tattva or category of Existence is complete in itself. 
Letters in order of mdirkd 


«rv3grar0paii 


^kti ktf 
sadiiiva ha 
livara sa 
<uddhavidyfl $a 
mahamSya la 
svatantrya-miyfi va 
kalA-kita la 
vidyfl ra 
r3ganiyati ya 
puruja ma 
prakfli bha 
buddhi ba 
aharpkira pha 
marus pa 
irotra na 
tvak dha 
cakju da 



ka pfihi'vl 
kha jala 
ga agni 
gha v5yu 
rta 3k2ia 
ca gandha 
cha rasa 
ja rQpa 


jha sparla 
rta <abda 
fa upastha 
fha piyu 
p2da 

^ha pjpi 

na v3k 
U ghrtoa 
iha ra»n4 


Explanation of the vowels which are of the nature of Siva: 
a denotes cit or consciousness 
d denotes ananda or bliss 

i denotes iccha or will to manifest, but still unaffected by ob¬ 
jectivity 

i denotes ISana or mastery. This is the state in iccha or will 
which is coloured by objectivity 
u denotes unme$a or jflanasakti (power of knowledge) 

U denotes unata or deficiency of knowledge, the cause of ob¬ 
jective appearance 

^ ) denotes amrtabija, imperishable letter, not subject to any 
^ J change 

e denotes asphuta kriyasakti or indistinct power of activity 
ai sphuta kriyasakti or distinct power of activity 
o sphutatara kriyaSakti or more distinct power of activity 
an sphutatama kriyasakti or most distinct power of activity 
arji denotes Siva-bindu or undivided knowledge of the universe 
ah denotes visarga represented by two perpendicular dots. The 
lower dot, symbolizing Sakti, means that there is an expansion 
of an objective world. The upperdot, symbolizing Siva, means 
that the entire universe rests in the I-consciousness of Siva 
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state in Mdlini appears as icchd Sakti in pardpara state. ‘A’ which 
represents mdyd in the apard state in Mdlini represents anuttara (the 
unsurpassable Absolute) in Mdljkd. ‘ Va' which is niyali in Mdlini be¬ 
comes mdyd in Mdljkd. 'Bha' which is kdla in Mdlini becomes prakjti 
in Mdljkd. ‘Ta' which is rdga in Mdlini becomes niyali in Mdljkd. 
'Pa' which represents vidyd in Malini becomes pdda in Mdljkd. 

i Pha' in Mdlini which represents kald becomes pdni in Mdljkd. 
Tha which represents puruya in Malini become pdyu in Mdljkd. 
‘ Jha ’ which represents pjakjti in Mdlini becomes sparSa in Mdljkd. 

* Na ’ which represents dhi or buddhi in Mdlini becomes Sabda in 
Mdljkd. ‘ Ja ’ which represents aharjikdra in Mdlini becomes rUpa 
in Mdljkd. Ra which represents manas in Mdlini becomes vidyd in 
Mdljkd. ‘ Ta ’ which represents Srotra in Mdlini becomes upastha in 
Mdljkd. Pa which represents tvak in Mdlini becomes manas in 
Mdljkd. ‘Cha y which represents cakyu in Mdlini becomes rasa in 
Mdljkd. La which represents rasand in Mdlini becomes kdla in 
Mdljkd. A which connotes dnandaSakti in Siva in Mdljkd repre¬ 
sents ghrdrya in Mdlini. ‘Sa ’ which represents vdk in Mdlini re¬ 
presents Isvara in Mdljkd. Ah is the visarga Sakti of Siva and 
represents pdni in Mdlini. Ha which represents pdda in Mdlini 
becomes SadaSiva in Mdljkd. Sa which represents pdyu in Mdlini 
becomes Suddhavidyd in Mdljkd. ‘Kfa’ which represents upastha in 
Mdlini becomes Sakti in Mdljkd. ‘ Ma' which represents Sabda in 
Mdlini becomes puruy a in Mdljkd. Sa which represents sparSa in 
Mdlini becomes mahdmdyd in Mdljkd. Arji is Siva’s bindu Sakti and 
represents rupa in Mdlini. Ta represents rasa in Mdlini and ap¬ 
pears as ghrdna (ndsikd) in Mdljkd. E which is the sdtvika kriydSakti 
of Siva represents gandha in Mdlini. The same in its long form 
i.e., as Ai represents nab ha or ether in Mdlini. Similarly, 0 re¬ 
presents vdyu and Au represents tejas or agni in Mdlini. (In Mdljkd 
e, ai, o and au being of the very nature of Siva cannot undergo 
any modification). ‘Da’ in Mdlini represents dp or water and 
becomes cakyu in Mdljkd. Pha represents pjthivi in Mdlini and 
becomes aharjikdra in Mdljkd. 

Exposition 

In the first two descriptions of Mdlini with reference to para 
and pardpara state of Siva tattva, Abhinavagupta has selected only 

(Continued on page 147 ) 
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Chart 7 


in parApara samvitti—SUPREME-CUM-NON- 
SUPREME CONSCIOUSNESS SARVAMADHYA- 
ROPATA IN THE ORDER OF MATRKA-LETTERS. 



In this, the categories are related mutually in the middle state 
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Chart 8 


ARRANGEMENT OF LETTERS ACCORDING TO 
MATRKA IN parApara SAMVITTI IN 
sarvAntya-rCpata 



In this every succeeding category absorbs within itself 
the preceding one. 
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the first sixteen letters which in the Mdlinl phase are concerned 
with Siva. 

In the para state, the seven vowels, viz. f, f, /, /, f, u and U undergo 
no change. The first four vowels are the resting place of I- 
consciousness. I connotes Siva’s power of autonomy, and u and fl 
indicate His introvertive and extrovertive states. The other nine 
letters which are consonants show the relationship of Mdlini and 
Mdtjkd and the expansion of I-consciousness in various phases. 

In pardpara state, Abhinavagupta shows how the nine con¬ 
sonants of Mdlinl are reflected in different letters of Matrkd which 
point to different aspects of I-consciousness. Both have to do with 
the I-consciousness of Siva. Only they show the expansion of I- 
consciousness in different ways. So both are concerned with Siva 
tattoa. In the aparadaSa of Mdlini, it is the modification of the 
remaining thirty-four letters of Malini which has been depicted. 
In the para-dadd, it is only the expansion of Siva’s I-consciousness 
that has been described. There the phonemes are concerned only 
with Siva’s inner life, not with manifestation. That is where it is 
known as para-daid. In the apara-date of Malini, the phonemes are 
concerned with the tattvas and their modification. In other words, 
they are concerned with manifestation. That is why this state is 
known as apara or non-supreme. Their corresponding modifi¬ 
cation is shown in the pardpara state in Mdtfka. In the apara state 
in Mdlini, the seven vowels i.e. a, ah. arji, e, ai, o, au represent 
tattvas or elements of manifestation but they represent only diff¬ 
erent Saktis of Siva in Mdtfka; they do not represent elements of 
objectivity there. So there is no question of their corresponding 
modification in Mdtfka. (See chart 9 for details.) 

Chart 9 


Mdlinl in apara sarjwitti 

Malfkd in paJyanti or pardpara 
sarjivitti 

1. Gha—SadaSiva 

1. Gha—Vayu 

2. Na—Isvara 

2. Na—Nabha or Aka3a 


(ether) 

3. I—Suddhavidya 

3. I—Iccha of Siva 

4. A—Maya 

4. A—Anuttara 
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5. 

Va—Niyati 

5. 

Va—Maya 

6. 

Bha—Kala 

6. 

Bha—Pralqrti 

7. 

Ya—Raga 

7. 

Ya—Niyati 

8. 

Pa—Vidya 

8. 

Da—Pada 

9. 

Dha—Kala 

9. 

Pha—Pani 

10. 

Tha—Puru$a 

10. 

Tha—Payu 

11. 

Jha—Prakfti 

11. 

Jha—Sparta 

12. 

fta—Dhi or Buddhi 

12. 

5Ja—Sabda 

13. 

Ja—Ahamkfta 

13. 

Ja—Rupa 

14. 

Ra—Manas 

14. 

Ra—Vidya 

15. 

Ta—Srotra 

15. 

Ta—Upastha 

16. 

Pa—Tvak 

16. 

Pa—Manas 

17. 

Cha—Cak$u 

17. 

Cha—Rasa 

18. 

La—Rasana 

18. 

La—Kala or Kala 

19. 

A—Ghrana 

19. 

A—AnandaSakti of Siva 

20. 

Sa—Vak 

20. 

Sa—Is vara 

21. 

Ah—Pani 

21. 

Ah—Visarga Sakti of Siva 

22. 

Ha—Pada 

22. 

Ha—Sadasiva 

23. 

§a—Payu 

23. 

§a—Suddhavidya 

24. 

K$a—Upastha 

24. 

K?a—Sakti 

25. 

Ma—Sabda 

25. 

Ma—Puru?a 

26. 

Sa—Sparta 

26. 

Sa—Mahamaya 

27. 

Am—Rupa 

27. 

Arp—Siva’s Bindu^akti 

28. 

Ta—Rasa 

28. 

Ta—Ghrana 

29. 

E—Gandha 

29. 

E—Asphuta-kriyasakti of 
Siva 

30. 

Ai—Nabha or ether 

30. 

Ai—Sp huta-kriya£akti of 
Siva 

31. 

O—Vayu 

31. 

O—Sphutatara-kriyaSakti of 
Siva 

32. 

Au—Tejas oh fire 

32. 

Au—Sphutatama-kriya^akti 
of Siva 

33. 

Da—Jala 

33. 

Da—Cak$u 

34. 

Pha—PfthivI 

34. 

Pha—Ahamkara 



Text 



From atraiva cayalhoktarjx on p. 53,1. 11 upto iti after fefd vami- 
stukevaldh on p. 54, 1. 11. 
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Translation 

In these very letters of Mdlini, the structure of the Sdkta-Sarira 
has been described (in Maliru-vijaya) for the purpose of nyisa 
(mental assignment of the various parts of the body to tutelary 
deities by placing one’s fingers on them). Thus the principle 
that ‘everything else is in everything’ has been completely demon¬ 
strated. It is the venerable supreme verbum {pari vik) which, 
according to the principle enunciated, casting its reflection in 
paSyanti, simultaneously attains in madhyami established as 
identical with itself a form of letters in which consonants are 
intermingled with vowels in an irregular order, and thus becomes 
Milini itself which is characterized by difference in the reckoning 
of the various vowels ( kula-puruja ) and the various consonants 
(i.e. kulaSakti indicated by the word adi) in innumerable ways 
owing to the endless diversity of intermixture of consonants (joni ) 
and vowels ( bija ). As has been said: 

“One should worship Mdlini whose corpus is constituted by a 
group of many vowels (kuladeha) 1 and consonants {kulaSakti).” 

By adopting this practice, the yogi who is engrossed in the 
practice of repeated meditation acquires supernormal power in 
respect of various bhuvanas, tattoos, centres of energy in the body 
{Sdrireju cakresu) 1 everywhere in respect of body and prana. 

As certain medicines produced by the mixture of certain ingre¬ 
dients bring about certain result, even so bhavand (religious dis¬ 
cipline) by intermingling certain religious practices, e.g. mantra 
(repetition of a sacred word of power), nydsa (mental assign¬ 
ment of various parts of the body), homa (oblation) etc., brings 
about the attainment of certain spiritual power. Even here the 
success comes about by the non-transgression of the working of 
niyati-Sakti. 3 

In every sacred literature, the assemblage of letters (in a 
mantra) has been brought about differendy by placing the letters 
in different arrangements. This has been done in accordance with 
certain fixed succession {niyataparipdti) determined by the pre¬ 
dominance of certain letters considered as appropriate according 
to the vijndna* of each Sastra {nijanija oijndna-samucita-tattad-varna- 
bha((draka pradhanyena). It is in this way that a mantra is selected 
and presented, to show how pard 3 (inclusive of Mdtjkd and 
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Mdlini) imparts radiance to a mantra invigorated by its creative 
energy ( tdmeva mdtrkd-ruparji tathdvidhavlryadd-anopabpphita mantra- 
sphurattaddyiniiji darSayiturp.). 

As has been said in Nityatantra, the arrangement of letters in 
Mdlini beginning with 'na' and ending with ‘pha’ has been deter¬ 
mined principally in accordance with their state in para ndda, 
i.e. pardpaSyanti .* In Mdlini, the aim of placing the vowels 
(kulapurusa ) and consonants ( kulaSakti) in this intermixed form is 
this very penetration into parandda or pard-paSyanti. It is not 
simply the mystery-mongering of the letters and mantras that 
constitutes their advantage. As in Vajasaneyatantra, after plac¬ 
ing the letters in their proper order, it is said: 

“This is the divine order of letters of Mdtrkd, which has reached 
the abode of Vi$nu i.e. this is the Mdtfka-cakra which has reached 
the infinite space of Mdlini. When it is fully understood from the 
teaching of the guru (the spiritual director), it cuts asunder the 
noose of the limited, empirical man.” 

Similarly, it is said in Trikahfdaya: “It is the power of the 
weapons or of anything else, that matters. So also, it is not only 
the position of the letters of a mantra, but the power of creative 
energy that is inherent in it that matters. It is by being preserved 
with that creative energy, that the mantras are really preserved, 
otherwise (i.e. without the creative energy) what remains con¬ 
stitutes merely a number of letters.” 

Notes 

1. The difference of kulabheda or kulapurufa i.e., vowels and 
kulaSakti i.e. consonants appears in three ways:—(a) Varnabheda 
i.e. difference in letters i.e., vowels and consonants, (b) Man- 
trabheda, i.e. difference of mantras having no vowels and mantras 
having vowels, (c) Avasthabheda i.e. difference of kulapurufa as 
siddhas and kulaSakti nsyoginis. 

2. Siddhi in bhuvanas or spheres means that once a yogi has 
acquired power over a particular bhuvana, he is no longer bom in 
that particular bhuvana. So also siddhi over a particular tattva or 
category of existence means that he has arisen above that cate¬ 
gory of existence. Siddhi over the cakras means that if a. yogi has 
acquired control over a particular cakra, he will no longer be 
governed by the forces of the cakras below it. 
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3. Niyati-Sakti. It is a technical term which means that the 
success in a certain supernormal power depends on the controlling 
power of the Divine. 

4. Vijndna is a technical term here meaning the name of the 
mantras and their structure. 

5. According to tradition, MdtfkdrUpdrji means mdtjkd-mdlinird- 
pdrji pard, i.e. pard inclusive of Mdtjkd and Mdlini. 

6. According to tradition, parandda means pard-paiyanti in its 
aspect of bimba or matrix, pardparandda denotes pardmadhyamd in 
its aspect of matrix, and aparandda denotes pard vaikhari in its 
aspect of matrix. 


Text 

From tathd hi manlrdndm on p. 54,1. 11 upto uidhirdnantya-vedane 
on p. 54. 1. 25. 


Translation 

1. Even when the letters of the mantras are considered by them¬ 
selves, and not in any other aspect, those very mantras have diff¬ 
erences ( anyathdtvarji ) in the Sastras in accordance with the 
division of dnava , iakta and tdmbhava updya. 1 

2. There is a difference in the seminal mantra of mdyd, viz.: 
hrirji delineated in Saiva Sastra, of pranava or ‘or/i’ delineated in 
Vai?nava Sastra, of the immortal germ of the heart ( amjiabija) 
which includes all the tattvas , viz. ‘sauh’ delineated in the Sastras 
of the left-hand path,* or there is a difference in the pranava mantra 
(lit. the four aspected mantra) in the Vedic scripture (where it 
is OM), and in Kaulottara etc. i.e., the Sakta Tantras (where 
it is hrirji), and in the Ucchu?ma or Bhairava Sastra (where it is 
hurji ). 3 

Here is recorded the rule of the use of the mantras for the worthy 
practitioners oiyoga in respect of the manifold differences of vowels 
( kulapurufa ) and consonants ( kulaSakti). “All the vowels (purve) 
should be placed before ( apare) the consonants {parejdrji) and 
the consonants {pare ) should be placed after {pTftha) the vowels, 
and the vowels {purve'pica) should be placed in regular succession. 
This is considered to be the rule of the use of Mdtjkd mantra.” 

Thus also should be made the form (of the other i.e., Mdlini) 
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with an inter-mixture ( bhinna-yoni) of vowels and consonants. 
This goddess Mdlinl with the combination of various consonants 
etc. (Stikttidi ) becomes innumerable (asarfikhyti). It is still known 
as Parti or Anuttara Mtilini. 

Further, “In the mantras ( dhtimasu ) consisting of halanta letters 

i.e. consonants without any vowel (bhedasarjikhyefu) , placed one 
below the other {adho'dho vinivif(efu), there is only one dot ( bindu) 
on the final letter. In the others i.e., the mantras which consist of 
letters with vowels, there is a dot on each previous letter (anyeju 
prtik). In such kind of mantras, each mantra ( ekatah ) should be 
cast by placing a dot ( sarjikhyti) on the top of each letter (svaprffha- 
gtitji) both on the previous letters and the final one (prtiktantintya - 
gtirji). Thus the dot will differ in the case of mantras the letters of 
which are without a vowel ( isfaihi ) and those which are with a 
vowel (asprs(aihi). This is the order of such mantras. This is the 
rule ( vidhi) of the combination of vowels (kulapurufa ) and con¬ 
sonants ( kulaSakti ) as has been described above ( yathoktah ) in 
order to point out the infinity of such mantras (tinantyavedane) 

Exposition 

In this, Abhinavagupta mentions the following important points 
about the mantras: 

1. In spite of the similarity of letters, they become different 
when used for different uptiyas. When a mantra is used as tinava 
uptiya, it is prtina-ap&na or kriytiiakti that is predominant. When 
it is used as Stiktoptiya, it is jntinatakti that is predominant. When it 
used as Stirjibhavopdya, it is icchi Sakti that becomes predominant. 

2. There is a difference in the seminal mantras. In the Vaisnava 
Sastras, it is OM; in Saivasastras, it is hrlrji-, in the left-hand 
Sastras, it is sauh. 

3. There is a difference in pranava itself in the different Sastras. 
In the Vedic scriptures, it is ‘OM’; in the Sakta Tantras it is 
hrirfi; in the Bhairavasastra, it is hum. 

4. Again, there are differences in the formation and the 
arrangement of the letters in a particular order. The first verse 
cited, beginning with piirveparestim etc. shows the difference of 
arrangement of letters in Mtitrki and Mtilini. In this verse, the 
word ‘puna' has been used for vowel, and the word ‘para’ has 
been used for consonant. The verse says that in Milrkti, all the 
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vowels should be placed in regular succession. In Mdlinl there is 
an inter-mixture of vowels and consonants. 

The second verse cited, beginning with ‘adho'dho' contains very 
archaic Sanskrit words in a technical sense. Bhedasarpkhyd has been 
used for halant letters, dhama has been used for mantra , samkhyd 
for bindu or a dot etc. For details, see the translation. In this 
quotation, Abhinavagupta gives an example of two kinds of 
mantras. The first is that in which (i) halanta letters i.e. conso¬ 
nants without any vowel are placed one below the other, and 
(ii) in which there is a bindu or dot only on the final letter which 
has a vowel. The following navatma mantra is an instance of this 
kind of mantra. Such mantras are known as sar/iyuktakfari mantras. 
For instance: h or: h, s, r, kf, m, l, v, y, ndtji 

s 
r 

kf 

m 

l 

v 

y 

ndiji 

The other is that kind of mantra in which each consonant has a 
vowel and there is a dot (bindu) on each letter, e.g. yarji, raiji, larp, 
varji. Such mantras are known as asaijiyukldkfari mantras. 

Text 

From tadetena on p. 55,1. 1 upto padamandmayam, on p.55,1. 6. 

Translation 

Thus, in accordance with this precept, those spiritual practi¬ 
tioners who are devoted to the right rules of vowels ( kulapurufa) 
and consonants ( kulatakti ) of the mantras, e.g. Mantramahesvaras 
(beings always steeped in the essential nature of Siva) become 
unqualified (to impart mantra to others); they cannot impart 
mantra for deliverance, for a mantra from them cannot bear fruit. 
This does not apply to Mantras, for even when they are completely 
absorbed in meditation, they do not reach the extreme state of 
andmaya in which one loses one’s personality in Siva. 1 

It has been righdy said: 
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“In this world in which beings come into existence right from 
Brahma upto a tuft of grass, three and a half crores of mantras 
appointed by Siva (for helping creatures) are quite enough. 
After conferring grace on the entire lot of creatures, they have 
reached the andmaya state i.e. the state of being completely im¬ 
mersed in Siva. In other words, they have become Mantramahe- 
Svaras.” (M.V.T. 1,40-41) 


Notes 

1. MantramaheSvaras are the divinities who abide in SadaSiva 
tattva, Mantresvaras abide in I £ vara tattva, and Mantras are the 
divinities who abide in Suddhavidya. Mantra in this context 
means a divinity, not a sacred word of power. 

Text 

From tadevarji bhagavati on p. 55, 1. 7 upto evarjiyo vetti tattverux 
ityddi on p. 57,1. 22. 


Translation 

The goddess pard vak who assumes different states (i.e. the state 
oipafyanti, madhyamd etc.) becomes in her chief mode i.e. madhyamd 
(i.e. pardpara state) goddess Malini herself. At this stage, She 
becomes so infinite, that considering the varied forms which 
She assumes she appears omnifarious, and thus being of all forms, 
She assumes the state of letter ( varna ), a word ( mantra ) and sen¬ 
tence [pada ) through the predominance of three aspects viz. 
para (supreme), pardpara (i.e. subtle or sukfma) and apara (gross 
or sthUla ) i.e. even in pardpara state, She appears as para, pardpara 
(siikfma ) and apara (gross). 1 This threefold aspect should be 
regarded from the standpoint of effecting purification. The 
sources of bondage appearing in padyanti are indeed subtle. They 
have to be purified in their subtle aspect, for the sources of bon¬ 
dage are lying within. The sources of bondage at the paSyanti level 
are subtle; therefore their purification has to be effected at the 
subtle level, for a bondage is bondage when it lies within the 
subtle aspect. At the level of madhyamd in which the external 
expansion of Sakti becomes more and more perceptible, paSyanti 
appears as an instrument of purification ( fodhana-karana-tayaiva 
bhavati). 
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Just as by washing the dirt or impurity lying in the inner fold 
of a cloth, the dirt lying on the upper portion gets automatically 
washed, even so by the removal of dirt lying at the subtle level, 
the dirt lying at the madhyamti level gets automatically removed.* 

So, the stage of vaikhari as lying within the parti-sarjwid is being 
considered. The state of vaikhari in the parti (supreme) state is 
not impossible. 3 

Though the development of speech-organs ( sthtina ) and arti¬ 
culation ( karana) becomes manifest in children in two or three 
years, yet it is an established fact that their proficiency of the 
language increases day after day and month after month. If in 
madhyamti (which is inherent in partivtik) there were no appearance 
of the lineaments of the letters in accordance with the speech 
organs and articulation that become distinct with the expansion 
of vaikhari, then there would be no difference in the development 
of language between a child a day old, a month old, or a year old. 
The proficiency ( vyutpatti ) in the development of language in a 
child increases as the impressions of words heard and objects 
seen are associated in his mind. PardmarSa or mental association 
is not possible without word (gross or subtle). Word whether 
expressed externally in a manifest or gross form or implied inter¬ 
nally in an unmanifest subtle form is an aspect of vaikhari. 

In a new-born child even when the vocal organs are not yet 
developed, the subtle form of vaikhari inheres in madhyamti by which 
he is able to associate heard word and seen object by means of an 
inner, subtle, unmanifest implicit proto-language. 

It has also to be admitted that the constituent elements of 
vaikhari are present in his mind in an implicit form for without 
these, he could not have been able to have even an implicit form 
of language and without this he could not have been able to 
associate the seen object and the heard word. 

If it be said that it is madhyamti itself that becomes distinguished 
by the difference resulting from such development, we may ask 
how? Let us discuss this point carefully. 

The child hears the words and sees the objects and thus develops 
his acquisition of language. He mentally lays hold on the words 
heard. The words heard are of the level of vaikhari (articulate 
speech). In regard to these words, he is like one bom blind in 
regard to forms. (He hears the sounds but does not know what 
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they refer to). Therefore, oaikhari constituted by speech organs 
and articulation certainly inheres in madhyamd. 

Similar is the condition even in the dumb. It has already been 
said that the consciousness of the goddess pard is all-containing 
(saroatmaka). 

Thus vaikhari herself, who has acquired development through 
madhyamd, so long as she remains in herself with words and their 
referents perfectly manifest, expressing mutual diversity and 
having the net-work of the categories of existence within herself, 
so long she is apard. The development of the madhyamd stage 
which inheres in para is known as pardpara, and also the growth of 
paly anti (is known as pardpara). In her own self, pard is the divine 
goddess. 

Sodhaka, Sodhana and Sodhya 

Thus in the state of purified and purifier, there is a threefold 
position. The purifier ( Sodhaka ) is the Universal Divine whose 
expansion is universal. It has already been said that the expansion 
occurs in this very way (i.e. in the way of triad). 4 In the matter 
of the means of purification (Sodhana) the action is that of the 
Divine Being Himself who assumes self-imposed limitation through 
His own autonomy and reposes in the state of the glory of His 
Sakti. (SaktamahimaviSrantasya). That which is to be purified (So- 
dhya) is the network of bondage of the limited empirical being 
(nardtmanah) who is full of a sense of difference which is first inci¬ 
pient in the paSyanti vak stage, which is a Sakti of limited beings 
expanded by the pardpard goddess who is the pulsating paSyanti of 
the form of pati-Sakti, who is also paSu-SaktP developed by the 
ihanaSakti of Sadasiva, who is similar in rank to venerable pard 
that is nondifferent from venerable Bhairava who is the unified 
form of the triad (sun, fire and moon)® and who transcends the 
thirty-seven categories. 7 This is a settled fact. 

As has been said by revered Somananda in Sivadfsti: “May 
Siva who has entered into Us as the Subject (as Sodhaka) make 
obeisance by Himself (in the form of mantra as Sodhana), to Siva 
who is extended as the universe, by means of pard who is His 
own Sakti in order to remove all obstacles which are but Himself.” 
(S.D. I, 1) 
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The entire group of activities (whether Sodhaka, Sodhana or 
Sodhya ) indicates this form of Siva in Siva-Dr$ti. 

In the matter of purification, the succeeding state has to be 
dissolved in the preceding. 8 

“Leave both ( Sodhya) dharma and adharma, both truth and false¬ 
hood (i.e. dissolve them in the true Self). Having left both truth 
and falsehood (i.e. the Sodhya), leave also that by which you leave 
everything (i.e. give up also the mantra in the form of Sodhana by 
which you give up the Sodhya). 

This is the eminence of Trika Sastra, this is the glory that even 
the purifier,® and the means of purification has to be purified. 
All the three (i.e. Sodhaka, Sodhana, and Sodhya, in other words, 
paSyanti, madhyamd and vaikharl ) exist simultaneously in pard (the 
supreme oak). 

Man speaks something through oaikhari, ideates through ma- 
dhyami, experiences some indeterminate state through paSyanti 
and experiences inwardly some truth through pard. 

It is Lord Bhairava only who abides completely full in all the 
three states ( tdvati ). By closely investigating the traditional 
teaching of the primordial experience, it will be established that 
it is the met-empirical consciousness of oneself. This is a fact 
that cannot be controverted. 

This is not simultaneous in a temporal sense. Owing to its 
being subtle, it is not marked. So there is only a presumption of 
simultaneity. Just as the piercing of a hundred flowers and buds 
together appears to be simultaneous, so is that. If it be said that 
simultaneous means occuring at the same time, what does it 
really mean? According to the principle enunciated by me earlier, 
viz. that time is only a thought-construct, what is time in the 
introverted consciousness? The essence of time consists in the 
experience of successive appearance and disappearance of objects. 
Its essence consists in the non-presence of the awareness of intro¬ 
verted consciousness which is time-less. 

The objection that though time is experienced in juxtaposition 
with successive objects (as prdna-apdna, change of season etc.), it 
can overpower the non-temporal consciousness, is not valid, for 
the successive object is in itself known through the underlying 
consciousness which is not successive. Otherwise how could time 
itself be known as a distinct object? The rise of the fallacy of 
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mutual dependence is due to the separation of a thing from the 
light of consciousness which'is found in one’s own self. Every 
thing that can be uttered has to fall back upon indeterminate 
consciousness (nirvikalpa jnana). The same fallacy of mutual de¬ 
pendence lies in saying that the piercing of many flowers and 
twigs together means piercing the many. A whole atom does not 
come about by the addition of the last one with the others, for 
this phenomenon is not a karma (operation). 10 

A congruous connexion cannot be established in the absence of 
indeterminate knowledge (jndndbhdvena ). Investigation of con¬ 
gruous connexion is not possible if there is a break in memory 
(smftibhede), and memory depends on indeterminate knowledge 
(jfidna). So investigation of congruous connexion cannot be 
carried out without indeterminate knowledge. I have examined 
this problem in detail in my commentary on ‘PadarthapraveSa- 
nirnaya’. 11 So what is the use of this fruitless tangle of words 
which only ends in creating an obstacle in the teaching of the 
subject under discussion? 

Thus the goddess pard abides as purifier; pardpard also acts as 
purifier where abide the powers ‘aghord' u etc. with whose aid, the 
spiritual practitioners Vijftanakalas have become MantramaheSa 
etc. Through the grace of Brahmi and other goddesses, the minor 
spiritual practitioners have become Brahma, Vi?nu and others. 
Indeed, it is the Lord, venerable Bhairava who being, through 
the multitude of His powers, perfect and whole in Himself, infuses 
by His autonomy, His own power into Brahma and others and 
thus makes them autonomous (in their own spheres). What else 
can there be other than this? 

Thus this is another excellence of Trika, viz., that even the 
purifier has to be purified. 13 It has been rightly said, “Trika is 
higher even than Kula”. So, owing to the triadic nature of puri¬ 
fier, agency of purification and the one to be purified Trika is 
invariable. 

As has been said by myself in one of my hymns: “When there 
are three aspects of the group of three (trika)” there is no regrtssus 
ad infinitum in this, for every thing of this teaching is of a piece 
with the highest consciousness of the Lord. “Leave that Sodhana 
also through which you do away with the Sodhya (the one to be 
purified)”-one should consider it in this way. Finally, the 
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purifier has also to be purified, inasmuch as the idea of difference 
that arises in him is also a bondage. Purification is also in its 
highest sense that fire which is non-different from the conscious¬ 
ness of Bhairava which is proficient in burning away all impurities. 
When every thing viz., that which is to be purified ( iodhya ), the 
means of purification ( iodhana ), and the purifier ( iodhaka ) enters 
into Bhairava, then it is perfection itself. As will be said, “Thus 
who truly knows etc.” (Verse 25 of this book). 

Notes 

1. In the para or supreme state, she is the repository of varna 
or letters, in the pardpara or supreme-cum-non-supreme state (i.e. 
sUkfma state) she is the repository of mantra or words; in the apara 
state ( sthula state) she is the repository of pada or sentences. 
Mdlini is symbolic of pardpara state, but even in pardpara state, 
she appears as para, pardpara (sukpna ), and apara ( sthdla ). 

2. The sense is that the gross form is iodhya (to be purified), 
and the subtle form is the iodhaka or purifier; the subtle form is 
iodhya (to be purified) and the para (Supreme) form is its iodhaka 
(purifier). This chain goes on until anuttara or the Highest. 

3. In the womb of pardiakti lies paravak, in pardvdk lies paiyanti, 
in paiyanti lies madhyamd and in madhyamd lies oaikhari. Consequ¬ 
ently vaikhari is inherent in pardsarjivit. 

4. The triad refers to Siva-Sakti-nara, varna-manlra-pada, para - 
pardpara-apara, Sodhaka-iodhana~iodhya. 

5. In this context, pardpara goddess signifies the original bimba 
paiyanti (or pati-iakti) and paiu-iakti signifies th epratibimba or re¬ 
flected paiyanti-vdk. The first is without kfobha, the second is with 
kfobha. 

6. The triad consists of the sun, fire and moon. The sun or 
sutya symbolizes pramdna or knowledge, the fire or agni symbolizes 
pramdtd or the experient or subject; the moon or soma symbolizes 
prameya or object. Again sdrya or the sun is the symbol of jhdna 
or knowledge; agni or fire is the symbol of icchd or will, and soma 
or the moon is the symbol of kriyd or activity. Bhairava is the 
unified form of all these triads. 

7. Anuttara has three eyes, agni (fire), soma (moon), and sdrya 
(sun). These three have 10+16-f-12, i.e. 38 kalas or phases. 
37 kalds being vedya or objects are not svabhdva or essential nature 
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of Amttara. The 38th kali is the Bhairava-svabhdva or the essential 
nature of amttara. 

8. Sodhya or that which has to be purified has to be dissolved 
in fodhana or the means of purification and Sodhana has to be dis¬ 
solved in Sodhaka or the purifier. 

9. This means that finally both Sodhya and Sodhana have to be 
given up. Be established in your real Self, and then nothing else 
would be required. 

10. What Abhinavagupta is trying to express means that what 
is a ‘whole’, an integral fact is above time. It is not constituted by 
the sum of the parts what becomes a ‘whole’ by the addition of 
parts, it is the result of karma or operation which is temporal, 
but a real whole or paripurna is not the result of karma or operation. 
It is an expression of kriya Sakti which is beyond time. 

11. This book is untraced. 

12. ‘Aghora’ are those Saktis who help the spiritual practi¬ 
tioners in the realization of Siva-nature. 

13. This Sodhaka or purifier refers to such Sodhakas as Mantra- 
mahesvara etc. The idea in the purifier, viz. ‘I am purifier’ is 
also a stain. This has also to be given up. 

Text 

From tat parasarjividekamaya etc. on p. 57, 1. 22 up to hrdayarji- 
gamikftam on p. 63,1. 6. 


Translation 

Thus Pardpari divinities being identical with the highest con¬ 
sciousness are omnifarious ( sarvitmaka) and therefore include 
infinite variety of secular and sacred words and their referents, 
as has been said in Malinivijaya III, verses 59-60. 

The very powerful yoginis which are like limbs of paripara 
mantra 1 are eight. 2 They include successively five, six, five, four, 
and two, three letters twice. 3 They are constituted by the nomi¬ 
natives of address amounting to seven, eleven, one and one-and- 
half letter twice, i.e. twenty-two letters. 4 

Thus this relation of the purifier and the one to be purified is 
constituted by the inclusion of endless pre-concerted signs ( sarji - 
keta) pertaining to mantras already composed or to be composed 
in future. This does not amount to regressus ad infinitum ( anavas - 
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tha), nor to irrelevance (ati prasahga) nor to too wide pervasion 
(ativydpti ). Nor can it be said that a conventional sign cannot 
indicate spiritual knowledge. This is accepted. This being the 
position, we are now pursuing the topic under discussion. 

The syntactical connexion of the words in the fifth verse indi¬ 
cates that at first there are V and other vowels (upto au). At 
their end, through the connexion of kriydiakli (kdlayogena) occur 
what are known as soma (moon) and surya (sun).® By the word 
'tat' in the phrase 'tadantah' is to be understood 'akula' i.e. anuttara 
or Bhairava referred to in a previous verse. Therefore 'akula' 
is that which includes within itself the effectuating power ( kaland ), 
for the kulaSakti (the cosmic creative power) inheres in it. 4 It 
is the vimariaiakti (the energy of the creative I-consciousness) 
that is the effectuating power ( kalandtmikd ). Without this vimaria¬ 
iakti even akula which transcends the fourth state, is mere noth¬ 
ing, for it is only inherent in the deep sleep state. The states 
that come immediately after turya (i.e. sufupti, svapna and 
jdgral) are also similar to turya (i.e. they are also mere noth¬ 
ing without vimaria Sakli). Vimariaiakti abides as the supreme, 
divine, unsurpassed ( niratiiaya ), autonomous fakti of venerable 
Bhairava, full (puma), emaciated (kria), both full and emaciated, 
neither full nor emaciated. 7 

In the vimariaiakti of Bhairava, this is no stain either of the 
appearance of succession or simultaneity. According to the 
precept referred to previously, viz., that time is only a thought 
construct, succession should be deliberated upon ( kramo vicdranl- 
yah) in accordance with the fact that the very nature of the mas¬ 
sive creative Self-consciousness ( vimariaikaghana ) of the supreme 
( parabhaffarika ) gives rise to infinite, future absorption and emana¬ 
tion and that there is an appearance of succession and non¬ 
succession ( kramdkramdvabhdsafi ) in that nature of the Divine 
which is above both succession and simultaneity ( kramayaugapadyd - 
sahisnu). As has been said: “Lord Bhairava is autonomous, per¬ 
fect, whole and omnipresent. That which docs not appear in the 
mirror of His Self does not exist.” Non-succession can have its 
existence only in consciousness in which there is an appearance 
of both succession and non-succession ( akramasya tatpurvakena 
saqividyeva bhavdt) so succession has to be accepted for the sake of 
exposition. Since succession has its ratio essendi in consciousness 
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only, all this mental grip in the form of speech is only succession 
(sarva evdyarji vdgrdpah pardmarSah kramika eva ). That grip which 
is of the inner consciousness is non-successive only. Thus the 
divine supreme Sakti (pardbhaf(drikd) is always of this kind, i.e. 
multifarious and variegated ( vicitrd ). Therefore it is in accor¬ 
dance with succession i.e. in order to indicate succession in non¬ 
succession, the grammarians have formed ‘at’ by placing ‘t’ after 
V.* 

Thus the autonomy ( svdtantiyaSakti) of the Lord in the form of 
Will in which the manifestation of existents has not yet started 
( anumilita-bhdva-oikdsd ) and the essence of which consists in an 
inner massive I-consciousness is designated ‘a’. That svdtantrya- 
Sakti (power of autonomy) abiding in the Transcendent ( anuttara) 
is designated Will 8 in which that which is to be willed has not yet 
become prominent. This will is only a state of consciousness of 
the transcendental being ( anuttara-sattd ). The highest Lord is 
always conscious of His own nature. He is akulaSakti. Though 
in being aware of His form. He makes use of kulaSakti, yet there 
is a distinction in the concept of akulaSakti from that of kulaSakti. 
Akula is the creative I-consciousness ( vimarSasattd ) of Bhairava.* 
That svdtantiyaSakti expanding further is known as ‘d’ which 
denotes dnandaSakti. Perfect icchd or Will is ‘i’. Icchd itself wishing 
to perceive (lit. to seize) the future jridna or knowledge through 
its autonomy becomes ‘l’ which denotes iSand or sovereignty. 
U is the unmefa or appearance of jndnaSakti which is the source of 
all objective existents desired to be known. 

When unmefa or the arising of knowledge ( unmifattd ) has, in 
consciousness, the desire for further objectivity ( unmimifatdydm ), 
the transcendental consciousness becomes diminished (QnibhOta 
anuttarasatyvil) owing to contraction ( safikocavaSena ) which is due 
to all forms lying within or tending to assume subsequent objec¬ 
tivity ( antahprana sarvasvarupa-unmefottaraika-rilpairapi) and to the 
multitude of existents which lie within as nearly objective, in 
which the aspect of difference is almost indistinct and which are 
tending to appear objectively (antahkarana-vedyadeSiya-asphufa- 
prdyabheddrjiSa-bhdsananabhdvardSibhifi). This reduced consciousness, 
because of its retention within itself of all objectivity ( sarvabhd - 

•According to Pipini’s Sutra •taparastatakilasya’. 
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vagarbhikdrena ), is like the udder of the wish-fulfilling celestial cow, 
viz. the pariiakti (anahga-dhainavtrupd-paradevatiydh-Udhorupa) , and 
Tipholding the multitude of entire objectivity, becomes manifest 
( sphufa ), wide-spreading /Sana iakti, i.e. l U\ 

These viz., i, f, and u, u are the two powers (viz., icchdiakti and 
jndnaiakti) of Lord Bhairava. The first (viz. i, i) being the 
completely full nature of Bhairava is perfect and being non- 
different from the SomaSakti abides as soma in accordance with 
the etymological interpretation ‘one who abides with Umd, (umd 
saha ) i.e. transcendental icchd or Will is soma. Thus svdtantrya 
Sakti (the power of autonomy) in the form of iccha (will) resting 
in its own dnanda (bliss) is designated mahdsffti (transcendental 
emanation). 10 As will be said (in verse 29 in this book): “The 
heroic sddhaka (oirah) should thereafter worship sffti (emana¬ 
tion).” The second one (viz., u, U or unmtfa, unatdmayi jndnaiakti) 
becomes prominent by being engaged in the separation ( rtcana) 
i.e. external expansion of the multitude of objects which abide 
identically with the icchdiakti of Bhairava and by being engaged 
in the anupraoeia i.e. in withdrawing them and effecting their 
entrance in andirita Siva. 

By the separation of the multitude of objects, she becomes 
emaciated, as she is engaged in the manifestation and expansion 
of objects. Thus she is like the sun. 11 Being identical with the 
essential nature of Bhairava, by the desire to withdraw the crea¬ 
tive consciousness into andirita Siva ( kulasarjivitsariijihifdtmik &), 
she is known asjfidnaiakti who has the tremendous power of with¬ 
drawal. Again, reviewing her former expanding form, she, within 
herself/ looks for the previous state of her own transcendental 
consciousness, symbolized by moon (soma) with the disposition 
-of the retention of the successive form of the sun and the moon. 1 * 
In an inverse state she looks for the aspect of the moon, the sym¬ 
bol of manifestation (sfffi) and the sun, the symbol of withdrawal 
(sajjihdra). 

In this changing state, now wishing sarjihara and now wishing 
srf(i,jfldna and icchd sometimes tending towards expansion and 
sometimes not, one should not attribute the fallacy of non-finality 
(na ca atrdnaoasthd iti odcyam), for the expansion (prasara) and 
non-expansion ( aprasara) go on changing their position. Some¬ 
times there may be expansion (prasara) of icchd (will), and non- 
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expansion ( aprasara) of jfldna, and sometimes there may be 
expansion (prasara) oCjndna (knowledge) and non-expansion of 
icchd. Desist from wandering in the error of external appearance. 
Set out on the path of subtle reflection. 

When there is the knowledge of the round shape, colour etc. of 
ajar, at that very time, the self-shining indeterminate knowledge 
(svayampratharji jfidnam) i.e. nirvikalpaka knowledge mingled with 
the knowledge of the object, viz., the jar or savikalpaka jndna 
(determinate knowledge) also displays itself. In the knowledge 
of the jar, that is also communicated ( sarpvedya ) which displays 
the initial, subtle appearance of the variegated form of the jar 
(tadrupakarburibhave gha(adi) the origin of the appearance is the 
same ( ekabhdvodgamasya prathamdnatvdt) viz., the nirvikalpa or 
indeterminate consciousness, there being the complete absence 
of any other agency (anyatah kutaScit abhavasya). 

It is the autonomy of this indeterminate consciousness only 
which desirous of projecting objects is known as Hand or soverei¬ 
gnty. This is known by the testimony of one’s own experience. 

Eternal Pervasion of Anuttara and Ananda in Icchd and Jndna 

That indeterminate consciousness (nirvikalpa) which is not 
yet limited by the cluster of objects, which is massive conscious¬ 
ness, perfect and whole, whose very being is autonomy is per¬ 
fectly autonomous only because of its having within itself a mass 
of beatitude. Therefore the presence of ananda (beatitude) in it 
cannot be gainsaid. Anuttara (a), the unsurpassable, the possessor 
of Sakti or creative energy, who is beyond all appellation or des¬ 
cription, whose essence is supreme amazement of beatitude, who 
is venerable Bhairava, of course, shines everywhere (i.e. both as 
Siva from ‘a’ to 'ah’ and a sjagat (world from ka to ksa) as the 
autonomous active agent. 

If one reflects on the essential nature of anuttara (a) dnanda 
(d), (akfubdha or calm) icchd(i), (ksubdha or perturbed icchd) i.e. 
iSana (i), (aksubdha or calm jndna), unmesa (u) (ksubdha or pertur¬ 
bed jhdna), unatd(u) —one will find that the above six phonemes 
rest in the indivisible plane of consciousness i.e. anuttara or ‘a’ 
phase as their base and that these divinities, the (six) energies of 
consciousness (though appearing separately) are not separate 
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from their basic essential nature ( ananyd eva sva-sarjwidah), for 
being perfect, there is no difference in their nature. 14 

These Saktis appear to be different because of the objects of 
experience with which they are associated {sanwedyopadeSca ). 
This difference lasts only so long as the objects of experience are 
due to the physical limitation (tasyd-upddhih dehasanivedya mdtra- 
tayaiva bhdvdt). Therefore in Tantrasara, it has been said that 
reality has to be understood through the example of the shadow 
of the best part of the body i.e. the head. “Just as (when) one 
tries to jump over the shadow of one’s head with one’s foot, the 
head will never be at the place of one’s foot, so (also) is it with 
baindavi kald.” n Thus this group of six Saktis (from V to ‘fi’) 
which has been determined covers the powers upto jhdna. 

Now we are going to deliberate on kriydSakti, the power of 
activity that has begun to move forward. Icchd (will) and jndna 
themselves by heterogenous intermixture 1 ®, by admitting the 
succession of the preceding and following which are full of mar¬ 
vellous strangeness are termed kriyd. Impetuous eagerness is the 
essence of kriyd. Whatever intermixture occurs owing to the 
expansion of kriydSakti with something else, is due to the fact that 
anuttara (the Absolute) enters suddenly in a sphere of reality 
which is beyond mental grasp ( andmarianlya ), and void (i.e. the 
state of anaSrita Siva) just as a frog by a simple leap reaches ano¬ 
ther place from one place. The consciousness that is anuttara ( a) 
and dnanda (d) does not expand in the first four spheres (i.e. r, 
r, l, j) ( na prasarati), of kriydSakti, for that is an unnamable 
( andkhyd) state, not being the object of name and form ( ndma - 
rOpa). 

Anuttara and dnanda being the final support of everything 
(paryantabhittirupatvdt) and after having been the foundation of the 
entire activity in every kind of knowledge cease (from expansion), 
aksubdha icchd ends in ksubdha ISand. So far as its relation to im¬ 
petuous eagerness is concerned, it is capable of expanding both 
in its own field and also in anuttara and dnanda because of its capa¬ 
city for succession. 

Then that kriydSakti full of impetuous eagerness, penetrating 
into its own form (denoted by f, f,/, 7 ) which is void (i.e. devoid 
of all manifestadon), immerges at first into a luminous form which 
is tejas or fire (denoted by the experience off). Thus arise r and 
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f. How can it be denied that in these letters, the energy of ic- 
chaJakti (:) and that of iiandiakti ( i ) are associated with the 
sound of ‘R’ whose essential nature is luminosity. 17 This is what 
the glorious Pu$padanta says: “The tejas and mobility found in 
T, f are established with the general sound of V.” 

When iccha-iSand desires to enter the void, i.e. the state of 
andJrita Siva who is free of any manifestation, they have first to 
pass through the stages of luminosity ( bhdsvararupa) i.e. the stages 
T and f united with the r sound. After this, icchd-Uand following 
the sound T assumes the form of / and / which indicates immo¬ 
bility, the essential nature of the earth (parthivarupa-satattva )- 18 
Finally, it is the energy of Hand, which passing over all the states of 
objectivity, jumping over the longer state ( dirghatararji plutoa), 
after reaching the immobile state of vacuity i.e. /, attains to the 
prolated state (plutatvameti) i.e. / in accordance with the principle 
of Sanskrit grammar that phoneme ‘/’ does not have the long 
form ( dirgha) of the phonemes ‘ a ’ etc., the prolated state is only 
a longer form of the long one. In accordance with the rule stated 
already, 19 one should not search for the long form of / separately. 
Enough of this. This group of four letters on account of its 
penetration into vacuity is like burnt seed and is said to be 
eunuch. 90 There is in them no total absence of germ i.e. the state 
of a vowel. Nothing can exist which is neither germ nor womb 
which symbolize Siva and Sakti, for the existence of any other 
thing has not been mentioned either in Ptirva Sastra (Mali- 
nlvijaya) or any other Sastra. Even in worldly pleasures, there 
is felicity in repose of this kind. That is why this group of four 
letters is said to be the germ of immortality. 

When icchd ( i ) and Hand ( l ) penetrate the aspect of ananda 
and the sphere of anuttara which are anterior to all and never 
lapse from their essential nature, we have ‘ a' ( anuttara) or d 
(i ananda) plus : or £ as e as is said, the letter ‘a’ combined with the 
letter T becomes e. 

In the inverse state (i.e., if ‘ a ’ and 'd' come after 'V and ‘f’) 
with the penetration of £ a ’ and ‘d’ there will arise a different 
letter. If T or ‘i’ penetrates ananda i.e. 'd', there will be a long 
state ( sphufatd ) of the vowel V. If V or ‘f’ penetrates anuttara i.e. 
‘a’, there will be a short state ( sdkfmatd ) of V. 91 Similarly, glo¬ 
rious Pataftjali says: 
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“Among those who recite the Vedas ( chandogdnarji ) the follo¬ 
wers of the sub-branch satyamugri of the branch Ranayaniya enun¬ 
ciate also as half i.e. short e and short o" [Here satya is symbolic 
of ‘short’ and ugri is symbolic of long]. 

Among the common folk also, this practice is quite manifest. 
In the Saivas'astras also (pdrameivarefu api) the short aspect of V 
and ‘o' in comparison to ‘ai’ and ‘au' which is noticed in the 
application of adgavaktra i.e. in connexion with limbs or mouth, 
should be considered in this light viz., V becomes ‘aya' in place 
of long ai and ‘o' becomes ‘ ava' in place of long au. Thus the posi¬ 
tion with regard to the vowels V and ‘o' is settled. 

Now when 'e' combines with 'a' and ‘d’ (tatha Sabalibhutarji), it 
becomes ‘ai'. Similarly in the case of unmefa i.e., V, when it 
coalesces with 'a' or ‘d’ we have ‘o'. So also when u coalesces with 
‘a’ or 'd' we have ‘o'. When ‘o' combines with a or ‘d’ we have 
'au' [e is the fifth stage of kriydiakti, ai is the sixth, o is the seventh, 
and au is the eighth and final stage of kriydiakti ]. 

Though unnuja i.e., jhdnaiakti expanding can penetrate into the 
void, yet it can do so only when it enters at first icchd and Hand 
(asya iiantcchdlmakobhayardpa praveia cva Sdnyatd). It is only thus 
that there can be an entry in the void. In the case of icchd and 
Hand, there is no question of change of their essential nature.** 
So, their position remains as before. Thus icchd and jiidna (i.e. 
i, i, u,a) by entering the essential nature of anuttara (i.e. a) be¬ 
come developed, i.e. reach au which is symbolic of full develop¬ 
ment of kriydiakti. After this, they abandon the variation of those 
Saktis, and mounting to the state of non-difference, get immersed 
in the remaining form of a bindu i.e. atji, a dot which represents 
awareness (uedand) of the very nature of the Reality that is pure 
consciousness (cinmayapurufatattvasatattva) , and get immersed in 
the anuttara state. So they get dissolved in the state of anuttara. 
The vibration of kriydiakti ends in au. The vibration of icchd 
and jhana comes to a stop here, for icchd and jhdna are included in 
kriydiakti .** In the Trika Sastra, the nature of au is determin¬ 
ed as a trident 24 in the enunciation of topics, in the following 
verse: 

“The venerable pard vdk pervades the three spheres ( an (la) 
viz. prthivi, prakjti and mdyd with the letter ‘sa’, with the trident 
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i.e., ‘au’, she pervades the fourth (i.e. the Sakti antfa). With ‘ah’ 
she pervades that which transcends all.” 25 * 

The dot ( bindu ) represents the remainder, viz., pure awareness 
only. [The twofold nature of expansion and the beginning of 
Sdktaprasara or Sdkta expansion ]. When the highest Lord emana¬ 
tes within Himself the entire cosmos as only pure awareness in 
order to express unity ( ckagamandya ) at first as predominantly 
the possessor of Sakti, i.e., as Siva (Saktimat-rupapradhanalaya) , and 
next as predominantly Sakti ( Sdkta-visargapradhanataya ) with the 
creative means of that ( lannirmanena i.e. icchd, jhana and kriyd). 
The visarga ‘ ah' is symbolic 26 of Sdkta visarga. 

In respect of fully developed kriyaSakti of such an extent ( cldvali) 
upto the end of au, it is the aspects of the pulsation of icchd, the 
initial, jndna, the middle, and kriyd, the final appearing first as 
the desire to manifest (icchd), then the comprehension of mani¬ 
festation (jhana ) and finally the actual manifestation (kriyd) 
that constitute the very nature of venerable Bhairava or the 
unsurpassable (anuttara) who has penetrated into all these. These 
arc clearly experienced by yogis who are engaged in subtlest medi¬ 
tation and are described by Svacchanda and other practical 
Sastras as prabuddha connoting icchd, prasarana, connoting jndna, 
and auarana, connoting kriyd. 21 Therefore, it has been said in the 
seventh chapter in Sivadr?ti: “By meditating on the supreme Self 
(paratmani) who is cit (sunirbharatard ), ananda (ahldda), fullfledged 
‘a’ i.e. anuttara (bharitakdra-rupini) and in whom all the three 
Saktis (viz. icchd, jhana and kriyd ) are fused (one acquires the 
nature of Siva).” Again, “It is His Sakti that has acquired the 
form of the cosmos, just as a mass of clay acquires the form of a 
jar.” (SD, VII, 28). And finally having described that‘There is 
only one principle (viz. Siva), there is no difference in Him on 
account of the number of phases (like the four spheres of ppthivi, 
prakrti, mdyd and Sakti or, three Saktis, five states etc.), it declares 


♦Two points in this verse are noteworthy: 

1. The earlier aspect oikriyi with icchi refers to transcendent state ( vUDotttrpa - 
mayatd): the latter aspect refers to immanence of Siva ( viivamayati). 

2. Sa + au +: make the mantra saufi of which 'sa' represents the three spheres 
of pjthivi, prakjti and miyi i.e. the 31 tattoos, au represents tuddhavidyi, Ucara and 
sadiliva and the visarga represents Siva and Sakti. Thus saub represents the 
entire divine manifestation. 
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that it is Siva only who having assumed plentitude ( bharitata ) of 
wondrous delight the effect of pulsating energy which is only an 
expression of the expansion of autonomy that is infinite and 
wonderful, has acquired the aspect of Bhairava. 

In Siva-Dr$ti, this is the position which has been described in 
the first chapter which lays down the tradition of Trika: “When 
anullara abides only in the experience of its consciousness and bliss 
(cidananda), at that time its icchd-iakti (as known of the form of 
abhyupagama), jhdnaSakti (of the form of prakdSa or light) also 
abide in the same consciousness and bliss ( ciddnanda ). Thus Siva 
abides with perfect fusion of the three subtle Saktis (viz. icchd, 
jndna and kriyd) in Himself. That supreme Reality is then the 
highest cit (consciousness) and ananda (beatitude) without any 
differentiation ( nirvibhagah ).” (SD I, 3-4) 

Referring to the knowledge of an object, such as ajar, the same 
text says: 

“Even at the time of the knowledge of an object, such as a 
jar etc. (these five aspects viz. icchd, jndna, kriyd, ananda and cit 
are present); ‘one knows the jar’—this indicates kriyaSakti, ‘knows’ 
this fact indicates jhana-iakti and if one does not have icchd, 
knowledge would not be possible (lit., there would be destruction 
of knowledge). When a thing has been known (i.e. after pramiti) 
the absence of inclination towards that thing ( aunmukhydbhdva) 
indicates his abstention ( nivrtti ) from that thing, but this is 
not possible without the experience of ananda (nirvflti ); that is 
why one does not advance towards that which one dislikes; 
and knowledge is not possible without cit.” (SD I, 24-25). 

Similarly: 

“Because one desires, therefore one proceeds to know or do. 
Activity takes place only with desire. Of this (i.e., of activity 
with desire), two aspects have to be assumed, viz. the earlier and 
the later (SD I, 19). The earlier consists of the acquisition of 
ananda (beatitude) accruing from accomplishing a deed; the 
later consists of its inclination towards manifestation which is its 
expansion. Siva does not at all become gross by this inclination 
towards manifestation” (SD I, 17). 

This treasure of Agama has been accepted on account of its 
reasonableness as one’s very life. 
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Notes 


1. The paripara mantra consists of 19 padas. They are the 
following: 

1. Orji 2. aghore 3. fifth 4. paramaghore 5. hurji 6. ghoraripe 7. hah 
8. ghoramukhi 9. bhxrme 10. bhifane 11. vama 12. piba 13. he 14. ru ru 
15. rara 16. phaf 17. hutjx 18. hah 19 . phaf 
In this mantra, ruru rara phaf hurjx hah phaf pertain to Siva, so 
we are not concerned with these in this context. The remaining 
padas pertain to Sakti with which we are concerned here. 

2. The eight yoginis like limbs of par Spar a mantra are the follow¬ 
ing: 

1. Brahml 2. MaheSvari 3. Kaumari 4. Vai$navi 5. Varahi 
6. IndranI 7. Camuruja 8. YogeSvari. 

3. They include 30 letters as shown below: 

Divinities Mantras No. of Utters 


1. Brahml 

2. MaheSvari 

3. Kaumari 

4. Vai?navi 

5. Varahi 

6. IndranI 

7. Camunqla 

8. YogeSvari 


Orji aghore hfth 5 

Parama ghore hiuji 6 

Ghora rape hah 5 

Ghoramukhe 4 

Bhlme 2 

Bhifane 3 

Vama 2 

piba he 3 


Total: 30 


4. The nominatives of address amounting to 22 letters are the 


following: 

1. Aghore 3 

2. Paramaghore 5 

3. Ghorarupe 4 

4. Ghoramukhi 4 

5. Bhlme 2 

6. Bhl$ane 3 

7. He 1 


22 
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5. See the note on Soma and Siva on the verse 5 earlier. 

6. AJcula-kula: Akula is Bhairava, the transcendental energy; 
kula is the Sakti that brings about manifestation. Akula contains 
kula as ‘a’ contains all the other phonemes. 

7. Pdma-kfSa-vimarSa-Sakti : the Divine Creative Energy is said 
to be full or pQrnd because it is she who goes on projecting things 
out of herself which indicates that she is perfectly full and rich. 
She is said to be pQrnd from the point of view oisfffi or emanation. 

She is said to be kfSd or emaciated, because she reabsorbs all 
that she has emanated which indicates that she is depleted and 
must take back the manifested objects to make up her loss. She is 
said to be kjSd from the point of view of sarjihdra or withdrawal. 
She is said to be both, tadubhayatd, because she both emanates and 
withdraws. 

She is said to be none of these— tadubhaya-rahita —because in 
herself, she transcends all these conditions. All the adjectives 
which are applied to her only point to the limitations of human 
speech. In reality, she is inexpressible in any human language. 

8. Icchd is different from icchdJakti. 

9. A is the state of sdmarasya (identity) of akula, anuttara and 
ktdaSakti. This is known as ‘ bhairavaSaktimadoimarSasaltd .’ 

10. There is triple sjffi : (i) that which is only transcendental 
emanation at the level of pard vdk or Supreme Verbum is mahd- 
sfffi. This is undifferentiated, (ii) When it is reflected in pard- 
pard Sakti i.e., at the level of paSyanti and madhyamd it is known as 
pardpard sjrffi. (iii) When it is fully differentiated in apard Sakti at 
the level of vaikhari, it is known as apard srffi. 

11. Stityardpd: She is compared to the Sun, because the sun 
projects his energy outwards. 

12. Soma here represents the viSvottima or the transcendental 
state and sQrya or the sun represents the viSvamaya or the imma¬ 
nent state. In an inverse state, soma or moon is the symbol of 
manifestation and sQrya or sun is the symbol of withdrawal. 

13. Just as ‘a’ pervades all the phonemes from ‘ a ’ to ‘C’, even 
so these also rest in the anuttara ‘a ’. So is the base both from the 
point of view of expansion from d to Q and contraction from U 
to d. 

14. On the basis oisarvdtmaka-bhdoa (each is the epitome of all), 
the other five are inherent in each. 
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15. Baindavi kali: Baindavi means pertaining to bindu. Bindu 
or vindu which ordinarily means a dot represents the parahpramatd, 
the Highest Self. Just as it is impossible for one to catch the 
shadow of one's head with one’s feet, for the shadow of the head 
always eludes them, even so it is impossible to know the knower by 
the various means of knowing, for these owe their own existence to 
the knower. In this particular context what is meant to be said is 
that iccha iakli cannot be grasped by means of the objects of iccha 
(desire) with which it is associated, for objects owe their very 
existence to iccha or desire. 

16. Heterogenous intermixture is such as F 

/ = /+!*,/ = /+{, e = a+i, ai^a+e, o=*a+u, au*=a-\-o. There is no 
intermixture from d to u as they are homogenous. Eight vowels 
fromf upto au are the field of kriyaiakti. 

17. In that void is experienced a faint sound of V which to¬ 
gether with *»’ of icchdiakti becomes */•’ and with f of Uanatakti be¬ 
comes F. Thus V is the seed letter (bija svara) of tejas or fire. 

18. R which is agnibija (the seed letter of fire) is symbolic of 
heat and mobility and / which is prthivibija (the seed letter of 
earth) is symbolic of solidity and compactness. 

19. The reference to the rule implies that the transcendental 
anuttara-tattva prone to spreading externally at first being averse 
to external appearance suddenly enters a state of vacuity known 
as the state of andfrita-iiva. In terms of the phoneme l, it may be 
said that transcending the long aspect of /, it comes to cessation 
in the pluta or prolated aspect of /. 

20. This group of four letters i.e. R, L, L is said to be eunuch, 
because these letters are neither purely vowels nor purely conso¬ 
nants. They have a semblance of both, just as a eunuch has a 
semblance of both male and female. They are called eunuch 
also because they are unable to produce any other letter, just as a 
eunuch cannot produce a child. They are called germless only 
because having entered into the state of void, they are like burnt 
seed unable to proceed into further expansion. Being vowels, 
they are not totally germless. 

21. In the inverse state i.e. if ‘a' and 'a' come after ‘i’ and T, 
and not before, there will be ‘ya’ instead of V according to 
Panini’s rule of sandhi — “iko yanaci”. 

22. Though according to the grammar of classical Sanskrit, 
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both e, ai and o are long, yet in the aspect of mantra in Saiva- 
Sastra and the Vedas V and ‘o’ are short also. So a-f-i or £=>« 
(short) and a = i or i=>e (long). In the Trika, the short vowel 
symbolizes Siva and the long one symbolizes the union of Siva- 
Sakti. 

23. Icchd and Hand do not have any other element in them. 
Unmesa or jdana has the elements of both iccha and jhdna in it. 

24. Au is called triSula or Sulabija i.e. trident because all the 
Saktis, icchd, jhdna, and kriyd are present in it in the clearest form. 

25. The internal expansion of manifestation within anuttara 
itself comes to a stop at au, for this letter indicates the termination 
of kriydSakti within anuttara itself. After this, the expansion of 
manifestation is withdrawn into the unity of anuttara. The dot 
(bindu) in ‘atji’ is symbolic of the dissolution of the inner mani¬ 
festation in anuttara. 

This inner manifestation is the bimba or origin of its pratibimba 
or reflection in the external manifestation in the world. The 
inward manifestation is accomplished inwardly in anuttara itself 
and is known as svarQpa-sfsfi or the manifestation within the 
inward nature itself. 

The vowels from ‘a’ to ‘au' represent the inner manifestation 
within anuttara, and the vowel atji represents the dissolution {sarji- 
hdra) of the inner manifestation within anuttara itself and identi¬ 
fication with ' cinmaya-purusa-taltva' i.e., with Sdmbhava-tattva. 

The developed form of icchd-Sakti is jhana-Sakti, and the deve¬ 
loped form of jhdna-Sakti is kriya-Sakti. So kriya-Sakti includes both 
iccha and jhdna. 

Abhinavagupta says in Tantraloka III, Verse 111: 

uditayam kriyasaktau somasuryagni dhamani / 
avibhagah prakaso yah sa binduh paramo hi nah // 

“When kriydSakti is accomplished in the phases represented by 
soma or icchd-Sakti, sutya or jiianaSakti and agni or kriydSakti i.e. in 
the entire svarupa-srffi or inner manifestation of anuttara, the 
experience at the bottom of all this that flashes forth is the dot 
known as Siva-iin</u (or vindu) i.e. that which is undivided light, 
that which, in spite of all differentiation, docs not change, remains 
unaffected and does not deviate from its inherent oneness is 
vindu (the dot expressed by atji ■=.)” 
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26. The two dots of visarga (:) indicate the truth that though 
from the point of view of Sakti symbolized by the lower dot, there 
is an expansion of an outer world, yet from the point of view of 
Siva or Saktimat symbolized by the upper dot, the entire universe 
rests in the I-consciousness of Siva. 

27. In manifesdng the world, there is no vikdra or change in 
Siva. All manifestation is the outcome of his Sakti, but he is not 
changed in the gross physical world. Trika does not believe in 
parindmavada. Its doctrine is that of svdtantryavdda. Siva brings 
about the manifestation of the world by means of his svdtantrya 
or absolute autonomy by which he effects all changes without 
undergoing any change in himself. This is represented by the dot 
in arji (.). 


Text 

From sa esaparamdva.ro visrjati on p. 63,1.6 upto prdgeoa uklametat 
on p. 69, 1. 3. 

[The nature of Sakti -visarga and activity] 
Translation 

The Lord (always coupled with His emanatory Energy) ema¬ 
nates the universe. That energy of emanation (visargaJakti) ex¬ 
tends from the earth to ‘Sakti 1 (from the point of view of tattva) 
or from ‘ ka ’ to ‘kfa 1 (from the point of view of letter). This is 
declared as the ‘sixteenth kola' 1 (also as amd kald ) in the following 
verse: “In the cinmaya purvya, i.e. Siva who is of 16 kalds, the 
16th kald is known as amrtakald (the immortal or ‘changeless 
kald 1 ).” This is the standpoint neither of Samkhya nor of Veda¬ 
nta, but only of Saiva Sastra. The visargaJakti of the supreme 
Lord is the seed of the highest beatitude. 

Thus ‘ a 1 and other letters (i.e. d, i, u, x and /) having acquired 
compactness (ghanatd) and assuming the form of Jaktayoni or 
consonant do not deviate from their essential nature. All these, 
by their transmission in consonants (yoni rupa) which are how¬ 
ever, their own essential nature, are known as having acquired 
the position of visarga i.e. expansion. As has been said, “O great 
goddess, that, where the vowels finally reach their state of repose 
i.e., the consonants, is said to be the face of the guru {guru - 
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vaktra ) or uisarga pada, and the collective whole of the iaktis 
(iakti-cakra) 

The condensation of ‘a’ itself makes the class ‘ka’, all of them 
being guttural; the condensation of‘t’ makes the ‘ca’ class, all of 
them being palatal. The condensation of V gives rise to ‘pa.’ 
class, all of them being labial. The condensation of r brings about 
the ‘fa’ class, all of them being cerebral. The condensation of 7’ 
bring about the 7a’ class, all of them being dental, ‘ya’ and ‘fa’ 
go along with ‘ca’ class; ‘ra’ and ‘fa’ go along with ‘fa’ class being 
cerebral. ‘La’ and ‘sa’ go along with ‘/a’ class, being dental. 

‘ Va’ issues from 'ta' and ‘pa’ class i.e., it is labio-dental. Even in 
Vijfianakala who has either svitantrya or iakti, but lacks bodha or 
awareness, or has merely bodha (cinmitrasyapi) but not svitantrya, 
there is the kriyiiakti (i.e., even his cinmitratd or bodha is a subtle 
form of kriyiiakti). That compactness ( ghanati ) accruing at vis- 
arga~pada, according to the mode as described earlier ( uktanityi) 
is produced by the group of six iaktis, viz., a, i, i, i,u,U; or anut- 
tara, inanda, icchi, iiani, unmtfa, and Unati. Thus the five classes 
of cit, inanda, icchi, jHina, and kriyi multiplied by six iaktis ( anal - 
lara etc.) referred to above become thirty. With the addition of 
the six referred to above,the total becomes thirty-six tattvas. 

Thus §iva-6ya i.e. svara (vowel) becoming condensed through 
its autonomy and abiding in the Sikta-rUpa in a iakti form as 
kusuma (blood) is called yoni i.e. a consonant. 3 (By the combi¬ 
nation of Siva -bija and Sikta-yoni, there is universal manifestation). 

That red sperm of Sakti or female principle according to the 
principle referred to before, consisting of three angles viz., grihya 
(object), graharja (knowledge), grihaka (subject) when mingled 
with the semen of Siva or male principle becomes the place of 
procreation ( visargapada ) or external expansion. It is only by 
the meeting of both Siva and Sakti that there is the activity of 
pufpa or the female creative red sperm, i.e. in the female aspect, 
it is known as yoni or female organ of generation because of its 
fitness for mating by the Siva aspect or male. Therefore, that red 
sperm ( kusumam eva) itself being three-angled represents thejoni 
or female organ of generation. At this stage, the triad of grihya 
or prameya (object), grahana or pramina (knowledge), grihaka or 
pramiti (subject) symbolizes clearly the three forms of soma 
(moon), sftrya (sun), agni (fire), ffffi, sthiti, sarjihira, idi, pihgali, 
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susumnd, dharma, adharma, and mixed form of the two i.e. dharmi- 
dharma. The triadic Sakti of the Supreme is known as Bhairavi. 
The meeting point or union of Siva and Sakti now appears in the 
form of a hexagonal ( fafkona ) mudrd and being the spot and basis 
of the generation of manifestation is designated as yoni or the 
female organ of generation. (While both Siva and Sakti are 
separately triadic, their union is hexagonal).® 

In the chapter on khandacakravicdra in Kubjikamata, it is with 
reference to this matter that it has been declared: “There is 
mahamayd above mdya who is the very embodiment of bliss because 
of her being of a triangular aspect.” Therefore, the union of Siva 
and Sakti which is represented by semen ( bija) and ovum (kusu- 
ma) being fused into one compactness should be worshipped by 
oneself in the form of his Self. This is what has been advised in 
Trikatantrasara: 

“The spiritual aspirant who experiences his identity with the 
incipient unity of Siva-Sakti found in icchd-Sakti and with their 
compact unity found in jnana-fakti should worship the highest 
triad of the union of the triangular aspect of Siva and the triangu¬ 
lar aspect of Sakti.” 

Therefore, though the condensation of the phonemes becomes 
distinct only in the vaikhari or gross aspect, yet it abides primarily 
in the supreme verbum (pardvak) which is all inclusive (sarvasarvd- 
tmaka). 

In that (i.e. in para), even the organs of speech (sthdna) such 
as throat, lips and manner of articulation ( karana ) are all-inclu¬ 
sive. This is the special point to be noted. Even inwardly one 
mutters and envisions. This is a matter of distinct experience. 
Their difference is due to the various organs of utterance, for 
audition is the very life of the letters. Moreover, even a child, 
when he is being taught the use of words, learns the names of 
various objects by muttering the words within. Even while he 
thinks in the opposite way or in an uncertain way, so long as he 
uses his mind, he does know something. All understanding is 
due to use of words. So letters which are produced by contrac¬ 
tion of the throat ( samvara ), expansion of the throat ( vivdra ), 
which are unaspirated ( alpaprdna) and which are aspirated 
(mahaprana ) with the aid of breath and sound are present, ac¬ 
cording to their appropriate nature, inwardly (in madhyamd and 
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paSyanti,) as they are in vaikhari). Otherwise (i.e., ifitwere not 
so) then on account of there being no difference in the letters 
produced by the same organ of articulation, the powers of the 
senses uttering the letters separately would disappear even in 
vaikhari. Besides diversity of ideas like ‘I hear’ (in vaikhari) and 
‘I heard’ (in madhyamd and paSyanti) ; ‘I see’ (in vaikhari) and ‘I 
saw’ (in madhyamd and paSyanti)-, ‘I ideate’ (in vaikhari) and ‘I 
ideated’ (in madhyamd and paSyanti) would otherwise be impos¬ 
sible (i.e., if these diversities were not present in the inner states). 

So by this repeatedly thought-out reasoning, entering more and 
more in the interior, cherish that consciousness which is a mass of 
awareness and is all-inclusive,® and therefore the abode of guttural 
and labial energies (also), and in which inheres that creative 
I-consciousness, viz. aharji which is the very quintessence of auto¬ 
nomy, which is the venerable phoneme, the highest mantra, and 
is (always) inherent within. If one were to object, “in that undiff¬ 
erentiated mass of consciousness, how can there be a division like: 
this is the organ of utterance, this the articulation, this the letter 
etc.?” my reply would be: “that unbounded, absolute freedom 
brings about in the supreme Self of every one different apprehen¬ 
sions like ‘this is a jar’ (external object); ‘this is happiness’ 
(internal object); ‘this is knowledge’ (pramdija); ‘I am the kno- 
wer’ (pramdtd or subject).” In this diversity of experiences what 
and how much is the exertion? 7 

Therefore one and the same venerable supreme verbum ( ekaiva 
parabhaftarika), being all inclusive, abides as the highest Lord in 
all, whether stone, tree, animal, man, god, Rudra, pralaydkala or 
vijhandkala (kevali), Mantra, Mantresvara, Mantramahesvara 
and others. Therefore, Mdljkd whose body consists of letters 
(and sounds) which reside in various stations as their very soul 
either in indistinct ( asphu/a) or imperceptible ( avyakta) way as 
in madhyamd or indistinct ( sphufa) or perceptible ( vyakta) way 
as in vaikhari is declared as the efficacious potency of mantra 
(mantravirya). 

Similarly it is said that the same note produced at different 
places in different instruments like the vit}d, vipanci (a vind with 
nine strings), kacchapi (another vind with a tortoise-shaped sound¬ 
board), muraja (a kind of drum) is said to be belonging to the 
same register {ekasthdna ). 8 
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Similarly, the basic or the starting note ( sth&yi svara) in diff¬ 
erent registers, such as bass ( mandra ), middle ( madhya) and upper 
(lara ) is said to be the same. Similarly the same phoneme is 
produced in some creatures from different organs. For instance, 
it is found that in crows, the sounds ‘ka’, ‘fa’ and ‘ra’ are pro¬ 
duced jointly by so many organs, such as stomach, anus, throat, 
palate. Though they (ka, fa, ra etc. of crows) are indistinct, 
they are all right in themselves, being phoneme, and a phoneme 
apart from M&tfki is impossible. If it is said that certain phone¬ 
mes are separate from Mdtfkd, and being indistinct and meaning¬ 
less, they are useless, therefore, they should not be accepted, we 
say that this is not correct. There is usefulness even of an indi¬ 
stinct phoneme, such as the sound of a muraja (a kind of drum) 
or of an ocean in as much as it is helpful in bringing about joy or 
sorrow. What othei utility is desired? In Saiva Sastra also, 
mostly those have been chosen as mantra whose phonemes are 
indistinct, for instance (indistinct sound of pranava in) ardhacan- 
dra etc. are said to be the very essence of a mantra. It is also said 
that the mantra at the stage of nirodhini makes only a hissing sound. 
The (indistinct) sound of bell, cymbal etc. which strikes the ear 
has also been (agreeably) indicated in the teaching about nida- 
joga. Ithas been said in Guhyayogini Tantra: “As the horse neighs, 
as the tame ox bellows, as the lion roars, as the camel produces a 
guttural sound, even so the powerful yoginis (balddhikdh ) by mutt¬ 
ering a mantra (of indistinct sound) draw down the very life of 
paSus (empirical beings). This is the application of mahdmantra 
which is used in drawing towards oneself even that which cannot 
be overpowered”. This is only an expedient. 

In fact, “It is the inner sound that is mantra". Mahdmantras 
which have distinct and meaningful phonemes can be easily used 
both by you and us. 

Therefore, the indistinct sound also is definitely of the form 
of phoneme, just as a jar placed even at a distance is jar all the 
same. This is settled. That a phoneme, though produced in 
different places, through the difference of prdna, like that of a 
bird or kettle-drum etc., is the same phoneme—this is also settled. 
Therefore what the sage Patafijali says, viz. “There can be a 
knowledge of the sound of all beings to the yogi,” is fully realized 
by me now. Otherwise how can that which is a commingling 
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of word, object and idea ( Sabdirthapratyayinirji) by mutual im¬ 
position (itaretaridhyiso), and that acquisition of Supreme Genius 
which can distinguish them in their minutest detail by means of a 
combined operation (samyama ) of dharanS (concentration), dkydna 
(meditation) and sam&dht (entranced attention) on each of them 
separately and in the knowledge of the cooing of birds etc. without 
their distinct phoneme ( asphufa varna)? When those indistinct 
phonemes also (i.e. the asphufa or indistinct phonemes like those 
of birds etc.) acquire the status of words which have perfectly 
clear meaning (lit., whose meanings are really identical with 
those words) like distinct phonemes (varndndmiva) , then according 
to the principle mentioned, the cooing of birds and even the 
sounds of kettle drum etc. become full of meaning. Then as the 
cooing of birds has some meaning, even so the sound of drum may 
be indicative of either conquest or defeat (in battle). It is from 
that point of view only that the different Sutras of Sik?a (the sci¬ 
ence of proper articulation and pronunciation of words) etc., 
according to some ‘ha' and visarga are to be pronounced ‘from 
the chest’, according to others, they are to be pronounced ‘from 
the root of the teeth’, can have some sense, not at all other¬ 
wise. This is the reason why on the basis of slight difference, 
grammarians being in doubt about the different forms of pho¬ 
nemes have increased the list of phonemes to sixty-four by con¬ 
sidering the following as different phonemes: 

1. JihvimUliya and upadhmaniya from visarjaniya. 10 

2. The five yama akfaras: hurji, fiurji, nurp, nurji, murji as different 
from the five nasal phonemes ha, fia, na, na, ma though they 
are only varied forms of the latter. 11 

3. By taking the varied form of ia, (lha, ya, ra, la, va, kfa by 
means of a short form of articulation as different from those 
letters. 

In this division of phonemes, there is the same difference between 
X and r as between vowel and consonant. It has been said in 
Trikaratnakula also: “The Mdtfkd. whose variety has been deter¬ 
mined by multiplying eight by eight (8x8 = 64) alone should 
be considered as kulacakra (i.e. Sakti cakra ). 11 That kulacakra per¬ 
vades the entire universe. The difference of these 64 phonemes 
has been determined in detail in the work ‘Matrkajfianabheda’. 
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Here (i.e. in Trika), there is no fondness for that procedure for 
integral wholeness or perfection is the essence of this system. So, 
there is such method of the entrance into the supreme conscious¬ 
ness everywhere. Whether in jhdnaSakli (sankalpyamdnah) or in 
kriyafakti (kriyamdnah), every object rests on the superb splendour 
of the mantra of supreme verbum, viz. the pure, creative I-con- 
sciousness ( vimarSatma ) which is one’s essential nature ( svarupa - 
bhuta) and which is non-mdyiya (non-empirical) and unconven¬ 
tional (asahketika). It is that state which is lauded by all the 
schools of philosophy as indeterminate ( nirvikalpa ). That splen¬ 
dour of the supreme mantra (paramantramahah ) is present in earth 
category etc. both in unmixed or mixed state in the form of vowels 
(bija) and consonants {pint}a) in phonemes like ‘ka’ etc. Other¬ 
wise there would have been no difference between the deter¬ 
minate different pairs of knowledge, such as Meru-mountain 
and Jujube fruit, water and fire, jar (an external experience) and 
pleasure (an inner experience) and their indeterminate know¬ 
ledge. Even determinate knowledge ( vikalpa ) which arises only 
from the heedlessness (of the indeterminate state) would have 
followed the same path (i.e. in that also there would not have been 
mutual distinction). On the contrary, it could not have been 
able to make the distinction-less indeterminate state as the basis 
of all distinctions. The fact is that the mantra (of I-consciousness 
or paravak) which transcends all conventionality is taught as the 
object of worship by the all-knowing teachers even when they 
know that that mantra is the source of all the mutually distinctive 
conventions. It is, indeed, in that non-conventional splendour of 
the supreme verbum ( vdnmahasi ) i.e. into aham (I) that all em¬ 
pirical (mdytya) conventional symbols so terminate that they i.e., 
the mayiya (empirical) symbols attain identity with that trans¬ 
cendental, non-conventional mantra , viz., aham. The only signi¬ 
fication of those empirical ( mdyiya) conventional symbols con¬ 
sists in the attainment of the experience of the essential nature of 
the non-conventional, there is no other signification of these sym¬ 
bols. By constant repetition when one enters the sphere of the 
non-conventional, one recollects clearly that the consciousness 
of the word ‘go’ (cow) attained in a remote past (or in a previous 
life) and later, on the occasion of conventional use, the conscious¬ 
ness attainable of a visible cow—both merge ultimately in a higher 
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sphere of another kind of consciousness transcending conventiona¬ 
lity and beyond the pale of mayd. Even in a child, there is at 
first, the predominance of only cit (pure, unconditioned consci¬ 
ousness). Therefore, even in the present life after a previous one, 
there exists in him a consciousness which transcends conventiona¬ 
lity. Otherwise there would be no support for his conventionality 
to stay. So it is on the basis of the non-conventional that there can 
be the possibility of the comprehension of the conventional, not 
otherwise. This is what was ascertained by venerable Utpala- 
deva in his commentary on Isvara-pratyabhijrta. 13 

The means for entrance into the non-conventional state is 
described in the following words by revered Kanthapada: 
“Where one sees something else, hears something else, does 
something else, talks Something eke, thinks something eke, eats 
something eke—in all such conditions, there is the stance of the 
non-conventional reality (i.e. it is the non-conventional that 
controls all these functions). The attention is cast elsewhere, 
the eye is directed elsewhere. That is how prana always proceeds 
effortlessly.” (Sv. T. VII, 58). 

So, the conventional sign i.e., the determinate knowledge 
(saaikalpaka jnana) pursuing its source terminates in the anuttara 
or the transcendental state. That transcendental state whose very 
nature is an eagerness always to exhibit that kind of multitudinous 
variety, always goes on expanding from the point of view of mani¬ 
festation ( visarga). 

It is that impukion to manifest that brings about expansion 
upto ‘ha’ aspect. Of that, viz., of that impukion to manifest 
(;visargasya) there is the aspect of Sakli-kuntjalini designated as half 
of ‘ha’ (in Trika) which assuming the shape of a dot ( bindu ) that 
is a means of identity with the essential nature of Siva, passes 
back again into the anuttara (transcendental) state, and thus rests 
in the essential nature. 

The consciousness symbolized by one phoneme, viz. ‘a’ i.e., the 
anuttara or transcendental consciousness indeed by its very nature 
transcends all concept of space, time and causality and which, 
according to the previously stated principle, is wholly perfect, 
resorts instantly to the stage of para visarga, i.e., the supreme 
stage of manifestation. 

It is only after connexion with the stage of para-visarga i.e. 
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the supreme creative elan, that there is the stance of dnanda, 
icchd, Hand, unmefa, its expansion, i.e. Qnatd or a, its diversity i.e., 
T, f, /, / and the product of kriydSakti viz. e, ai, o, an. 

That supreme, energy of manifestation ( para or Sdmbhava visarga) 
becomes supreme-cum-non-supreme energy (parapara) which 
expands because of its excessive plentitude and because of its 
being inseparably connected with that supreme energy ( svasattd - 
ndntarikatayd) and instantly becomes the aspect of ‘ha' i.e., apara 
visarga or external manifestation. It is the acquisition of the state 
of ‘ha\ i.e. external manifestation that actually brings about the 
existence of a network of innumerable categories symbolized by 
‘ ka ’ etc. It is again this very ‘ha kald' or external manifestation 
which entering the bindu i.e., arji of ‘ aharji ’ terminates into the 
anuttara state. 

Thus it is that supreme venerable Goddess, the supreme ver- 
bum who is only one, non-dual, wholly integral and perfect and 
who is present as sarjivedanasattd, i.e. as vimarfamayi-kriyaSakti or 
conscious Creative Energy. There is no question of succession (of 
space, time and form) in this act of manifestation. In the aspect of 
manifestation, this is known as ‘aharji' ( a-ha-m ) or Siva-Sakti-nara; 
inversely in the aspect of withdrawal this is known as ‘ ma-ha-a ’ 
or nara-Sakti-Siva. Though appearing as two, this is really one 
consciousness. 

Thus, everywhere, even in the consciousness of jar (external), 
or pleasure (internal) etc., it is the I-consciousness whose whole 
treasure consists in calm repose within itself. As has been said by 
Utpaladeva: “The resting of all objective and subjective ex¬ 
perience within oneself is what is meant by I-feeling” (Ajada- 
pramatr-siddhi, verse 22). In reality, that I-consciousness is all- 
inclusive according to the principle already enunciated (viz., 
sarvam sarvdtmakarji— everything is in everything). That I-con¬ 
sciousness is Bhairava Himself pervaded by the Supreme Energy. 
As has been said by myself in the following hymn of praise: 

“I make an obeisance, through my own joy, to that highest 
reality which is wondrous delight (paramdrtha-camatkrti) which 
blossoms forth everywhere in the multitude of objects without 
cessation ( bhava-pafale parijndbhamana viccheda-iunya ), which is 
the I in the perfect mode of existence [pUrnavrtti aham iti), which 
is full of lustre ( devim ), whose nature it is to shed light all round 
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(prathanasvabhdvdrjt) and who abides in one’s own self ( svdtmasthi - 
tirii)". One should understand that this is the doctrine that has 
been taught in the Advayasampattivartika composed by Vamana. 
So it is settled that the phoneme ‘a’ only is endowed with fullest 
richness i.e., is perfect in every way. In words like ‘harfa’, ‘ ghafa ’, 
‘nila’, the letters ‘ha’ etc. have to be combined together with 
the preceding and the following letters (in order to make a com¬ 
plete word). Otherwise (i.e., if the letters are not combined in 
a synthetic whole), if only the last letter is added to the group of 
letters such as ‘ha’, etc., it would not form a complete whole, the 
word would be concealed within and would be unable to give 
rise to a concept. 14 

Thus in all kinds of knowledge, all the divinities of letters 
(devoidh i.e., varna-devat&h) arising together simultaneously, would 
bring about concepts of strange kinds. It is with this idea in view 
that in the chapter on kdla (time) in Svacchanda Tantra it has 
been described that in the duration of one breath, even in the 
sixteenth part or one tufi or space covered by 21 fingers of one 
breath (of a yogi), there are, along with an explanation of the 
passage of sixty or its double number of years, the rise and dis¬ 
solution of eight Matrkas, eleven Rudras, ten guardians of quar¬ 
ters ( lokapdlas ), twenty-seven constellations, eight Nagas and 
other divinities. Thus, timelessness is the highest truth of reality. 
If the highest Reality is what is to be decidedly the empirical 
(mdyiya) measure of truth, it would only lead to atheism (in as 
much as it is beyond the empirical understanding). But in the 
supreme or transcendental consciousness, it appears immediately 
in that state (of timelessness). Therefore, what has been said, 
by way of teaching viz., ‘he sees something else, thinks something 
else’, etc., refers to one anuttara consciousness ( ekasydmeva jhdna- 
kalandydrji) that anuttara or transcendental consciousness being 
the substratum (simultaneously) of the three divinities, viz. pard 
(para vdk), pardpara (paSyantl and madhyamd ), and apard (vaikhari) 
is certainly invariable truth. Really speaking, the highest truth 
of all kinds of knowledge is I-consciousness. 

So this is established, viz., the supreme divine impulse to mani¬ 
festation (visarga in its aspect of prasdra or expansion) in its pleni¬ 
tude of beatitude ( dnanda-Saktibharitah ) goes on ejecting the entire 
cosmos which is lying within it first as para visarga and then in its 
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progressive congealment, it becomes external manifestation (‘ha’ 
i.e., apara visarga ) (hakdrdtmatdm pratipadya) and the visarga simul¬ 
taneously goes on reabsorbing its manifestation in its aspect of 
sarjihdra or withdrawal and after diverse combinations finally it 
becomes ‘kfa’. u This very emanation ( sa eva esa visargo ) whose 
nature it is to give rise to a multitude of innumerable objects 
which spring up from the middle sufumnd stage ( madhyamasau - 
fumna padocchalat-talladanantabhdvapataldtmd), now making a com¬ 
bination of two consonants 16 (dutydlmakaSaktayoni-sarjighaUa) , viz. 
of the appropriate consonants ( ka and sa) which in active state 
resorts to a state in which there is no actual impact ( andhata - 
ndda-daSaSrayanma) (and thus) putting an end to all combination 
(viSlifyan) enters the transcendental stage which is constant 
(dhruvadhdmni anuttarapade). This has been said even before. 18 

Notes 

1. From ‘a’ to ‘aiji’, there are 15 kalas (energies of letter) and 
‘ah' is the sixteenth kald. This is the essential nature of the Lord. 
This sixteenth kald of ah is known as visarga-kald. From ‘ka’ to 
‘kfa’ which represents external manifestation, there is always 
prasdra-safikoca (expansion-contraction), but the visarga-kald re¬ 
mains changeless in its nature. In prdndyama also, fifteen tufis go on 
increasing or decreasing but the 16th tu(i remains unchanged. 
In the moon also, 15 digits go on increasing or decreasing, but 
the 16th digit, the background of all and hidden from view, 
remains unchanged. 

The visarga Sakti or the emanative Energy of Siva is called 
amjrta kald, because in spite of all the changes brought about by the 
energy of Siva, Siva or His energy does not undergo any change 
whatsoever. 

(a) Para visarga Sakti : There are three phases of visargaSakti- 
pard, pardpard and apard. Para is also known as Sdrjibhava or Saiva 
visarga. It is transcendental emanation, an interior emanation 
within the divine consciousness. It is the source and primary 
principle of dnanda or the highest divine beatitude. It is represen¬ 
ted by the phoneme ‘d’. That is why it has been said to be para- 
mananda-bhumi. 

(b) Pardpard visarga-Sakti or pardpard visarga: 

This is known also as Sakti visarga. This is intermediate bet- 
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ween the para or supreme visarga and the aparcL or non-supreme 
visarga. It is, at the same time, in unity with the non-dual supreme 
consciousness, and contains in a subtle way the potentiality of the 
empirical diversity. It is represented by the phoneme 'ah'. It 
is known as iakta visarga. 

(c) Apara visarga-iakti or apara visarga'. 

This brings about the diversity of empirical manifestation, the 
manifestation of limited beings. This is why it is also known as 
inava visarga. It is represented by the phoneme ‘ha’. 

2. Sakti is said to be mouth [vaktra) of Siva because it is through 
Sakti that one can get entry in Siva. The guru is also like Siva. 
Visarga-iakti is also like guru-mukha. Therefore in this context 
visarga-iakti is also called ‘guru vaktra.' 

3. It is difficult to bring out the double entendre used in this 
passage. Siva represents the male-principle and Sakti the female 
principle. Siva-iya is the white semen of the male, and kusuma 
the red menstruation of the female. In the present context the 
blja is the svara or vowel and yoni, the female organ, is the conso¬ 
nant. Just as the combination of the male semen and the female 
sperm gives rise to fetus, so the bija of Siva andjom of Sakti brings 
about the full consonant. 

4. Kusuma and pujpa (lit. flower) are symbols of procreative 
energy. 

5. The union of Siva-Zn/rcma which is bija and Sakti-fn'Aro/uj 
which is yoni is known as Safkona mudri. This is illustrated in the 
following diagram: 


fc»»-uifcoo» 
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The three angles expressive of pramiti, pramina and pramtya in 
Siva are indistinct, while the three angles expressive of the same 
in Sakti are distinct. 

6. This refers to pari vdk or supreme Verbum which is only the 
product of ‘ aharp vimarSa' or the creative I-consciousness of Siva. 

7. A.G.’s reply means that the diversity of experience is not 
due to the effort of any individual but to the autonomous will 
of the Lord who has brought about manifestation in this fashion. 

8. Sthina in this context is a technical word of music which 
in Western music is known as register. There are three sthinas 
in music, viz. mandra (low and deep sound), madhya (middle) and 
lira (high), known as bass (low), middle and upper register. A.G. 
means to say that a note struck in a particular register in diff¬ 
erent instruments, though differing in the position of produc¬ 
tion in the different instruments, is always the same. 

9. The mantras pertaining to ardhacandra, nirodhi, nida, nidinta, 
Sakti, vyipini, samani, and unmani are avyakta (indistinct). 

10. JihvimUliya : uttered from the root of the tongue, especially 

the visarga before ‘ k ’ and kh, written as X upadhmaniya: 

the visarga as pronounced before ‘p' and ‘ph\ written as X **» '*'• 

11. The five yamas are fiurp, Harp, nurji, rrnrji, murp. 

12. This is how sixty-four phonemes are arrived at: 

a, i, u, f—pronounced short, long and prolated—(4x3) 

= 12 


1-short and prolated 2 

e, ai, o, au—long and prolated 8 

SparSa varnas from ka to ma 25 

Antahstha varnas i.e.ya, ra, la, va 4 

Ofma varnas or spirants Sa, fa, sa, ha 4 

Anusvira and visarga 2 

JihvdmUliya and upadhminiya 2 

Tamos 5 


64 


13. The I$vara-pratyabhijiia-tika of Utpaladeva is now lost. 
It is said to have contained six or eight thousand verses. 

14. Each word is a ‘gestalt’, an organized whole, in which the 
letters are synthetically combined in a unitary configuration. 
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15. The phoneme 'ksa' being a combination of k, f and ‘a’, 
denotes the union of Siva and Sakti. It is known as ktlfa-bija. 
KUfa is a technical name for a letter which results from the com¬ 
bination of two halanta letters. The two halanta letters are k and 
f. The combination of ‘a’ makes it kfa. 

The phoneme ‘a’ itself descending at the level of ‘ha’ becomes 
'ka\ The phonemes 'a', ‘ka’, ‘ ha ’ and the visarga belong to the 
same organ of articulation ( akuhavisarjaniyinitji kanfhah). ‘Sa’ 
is only another form of visarga. Kfa is the external symbol of Siva 
and Sakti. 

16. Dutyitmaka-iiktayoni is a technical term for consonant. 

Text 

From amicikiridyih on p. 69,1.3 upto soato rasit on p. 74,1.27. 

Translation 

In accordance with the principle that there are sixteen tufis 1 
in one movement of prina, the V etc., viz. the 16 vowels while 
inhering within as phonemes divide the tufis into half and half 
and including the cessation in the first half and the rise of prina 
into the second half, represent the fortnight of time (15 tithis) in 
the external world.* These tithis are also said to be kalis or digits 
of the moon. When the sixteenth digit, which has the Jakti or 
power to expand ( visargakali or ami kali) remains apart i.e., does 
not expand, it is designated the seventeenth digit in Sri Vadya 
and other scriptures in the following words:* 

“That 16th or visargitmiki kali by itself becomes half of ‘ha’ 
i.e. visarga (:) and further half of visarga, i.e. bindu (.) Then it is 
known as the seventeenth goddess or kali.” Because of visarga 
being half of ‘ha’ and further half of this being bindu, which is 
vtilefa, i.e. apart, not taking part in expansion is known as the 
17th kali. 1 

If it is objected, “How can there be division of one phoneme 
V (into 16th and 17th kalis), for ‘a’ which is anuttara is partless?” 
We reply, “In our system, every thing is partless, being non- 
different from the light of consciousness.” Just as, through the 
unimpeded autonomy of Siva, even when parts appear, partless- 
ness of Reality is invariable, even so is the case with ‘a’. Where 
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is the inconsistency? Thus the propriety of the development of 
phonemes is maintained, because of the appearance of partless- 
ness in parts. Otherwise (on the occasion of utterance), how 
can the air whose nature it is to produce impact successively 
through the dental, labial, guttural, palatal phonemes strike 
the palate after having struck the throat? If it were to spread 
simultaneously in all the organs of articulation, then there would 
ensue simultaneity in the utterance of all the sounds. Conse¬ 
quently, the sound that is produced by impact of the air in the 
throat would become similar to the sound that is produced by 
impact in the palate. That which is experienced after breath and 
resonance is called ‘ anupradanam’ . s In letters having two or three 
matras, i.e. in dirgha or pluta letters the inclusion of one or two 
matras is implied. Similarly, in one mitri also, the inclusion of half 
a mitri is to be understood. As has been said by Bha{tanarayana: 
“I bow to Siva ( sthinu ) who is citprakata above the three genetic 
constituents of prakyti, who is subtler than even half the mitri 
indicated on the top of l orji' and greater than even a cosmic egg”. 
(St. C. verse 7) 

Here the fifty phonemes or even the universe is one without 
succession. At some places in the Mata Sastra, etc., there is assu¬ 
med to be 18th kali or phase in the state resting on anuttara or 
the transcendental by means of the viSlefa or separation of visarga, 
i.e. by means of the second dot, viz. the half of visarga (:). So the 
phenomena of fifty phonemes or in other words the entire uni¬ 
verse is ‘one’ without succession. 

So these kalis, i.e., the phonemes ‘a’ etc. of anuttara are called 
svara on account of their revealing the delightful mental state. 
The etymological explanation of svara is as follows. The root 
*svr ’ means (i) those which utter a sound (Sabdayanti) i.e. indi¬ 
cate a delightful mental mode ( sucqyanti ciltarp) and (ii) which 
(in the state of withdrawal) yield their essential nature to Siva, 
the highest subject ( svarji ca svarupam itminarji ranti ),” i.e. which 
dissolve completely in anuttara .* Thus the word ‘svarah’ means 
“those which transmitting their essential nature to the highest 
experient (i.e. anuttara) offer themselves i.e. get dissolved in 
anuttara (as vowels) (in the aspect of sarjihira or withdrawal) and 
offer their form as consonants like ‘ka’ etc. i.e., display (existents) 
externally (in the aspect of prasara or expansion). These svaras as 
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mere sound ( ndddtmakdh ) are indicative of mental mode like 
pathos ( karuna ), the amatory sentiment (srhgdra), contentment 
{Santa) by means of lamentation, pleasing words, laudatory ex¬ 
pressions respectively either merely by themselves or by pene¬ 
trating consonants. They display mental modes even of animals, 
a day-old creatures by appearing suddenly, without the slightest 
trace of any hindrance of conventional sign etc., and by acqui¬ 
ring the form of exclamatory enunciation ( svarakdkvddirdpaldm 
aSnuvdndh), since they are so close to direct feeling. Thus uddtta 
etc., have been taught as having the characteristic of expressi¬ 
veness. They are indicative of mental mode by means of musical 
notes, such as fatfjd etc. Thus everywhere in all kinds of know¬ 
ledge, these phonemes from ‘a’ to ‘kfa’, ingenious in bringing 
about varied acts, coming together in their several, distinctive 
forms ( samdpatantyo'harji ahamikayd ), (fundamentally) appearing 
without succession {akramam eva bhdsamdnah) displaying the transi¬ 
tion of forms one after the other by their effectuating powers 
(<kalandmayatayaiva miirtikramasaijikramanam eva diSyamdnarji) bring 
about spatial distinctions. 

Otherwise (i.e. in the absence of spatial distinction of forms), 
there would have been no difference between the Meru moun¬ 
tain and an atom. 

Thus these phonematic divinities enclose within themselves 
the varied activity of forms {kriydoaicitiydtmakarji) expressive of 
spatial distinctions and (also) time expressive of succession, bring 
into prominence ( ulldsqyantyah) within ( antar i.e. in prdriacdra) 
and externally (in manifestation) devour i.e. absorb within the 
essential nature (the entire universe of objects). (From prolldsa- 
samaye upto bhagavati sfffih, several ideas are telescoped into one 
another. Therefore, it is better to translate the sentence into 
parts.) 

In the process of interiorization : 

It enters the anuttara stage when udyoga, avabhdsa, carvana and 
vildpana are seized by pramiti kald (state of awareness) and by 
residing in the awareness state and developing and gradually 
being impregnated with 16 forms 8 of manifestation reach the 
perfect state. ‘Tadamrtdnanda' refers to r, f, /, f. They are known 
as amrla varna inasmuch as they are not productive of any external 
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manifestation. So ‘ tadamjtdnanda viSrS.ntirQ.parp.’ means the im¬ 
mortal, essential, restful nature indicated by r, f, /, /. 

Having the state of this restful nature, and being of the es¬ 
sence of camatkdra, i.e. the Divine I-consciousness, projecting the 
external manifestation of the four kalds (aspects) of udyoga etc. 
(with reference to the limited empirical subjects, means of know¬ 
ledge, and objects), enjoying the swing of pQma and kpSa, i.e. intro- 
vertive and extrovertive emanation, expert in grdsa or devouring 
i.e. in sarphdra or withdrawal of external manifestation and va- 
mana (emitting) i.e. prasdra or projection of external manifes¬ 
tation and weaving the network of soma (the moon), symbolic of 
pramdna or means of knowledge of 16 kalSs and sQrya (the sun), 
symbolic of prameya or the universe ofobjects of 12 kalds, upholding 
in the beginning V, in the middle the group of consonants from 
l ka' to kfa i.e. the ‘ha’ kala and the dot (i.e. armsodra) at the end, 
i.e. in the form of ‘aharp’, the divine Mdtjkd (from ‘a’ to ‘kfa’) is 
the creative goddess.® 

So it has been said by Somananda in his commentary: 

‘‘A h and cap are the modified and unmodified forms of Mdtpkd. ” 10 

He maintains that the vowel ‘ a ’ denotes ‘ anuttara ' (the Abso¬ 
lute), and the 15 vowels from d to ‘ah’ denote 15 tithis or lunar 
days. Alternatively he has given another interpretation of the 
verse “athddydh...tadantafi", viz. ‘arp’ is symbolic of bindu separately, 
the remaining fifteen voweb from ‘a’ to ‘afi’ are denotative of 
fifteen lunar days (tithis), but the final ‘ah? should be taken as 
denotative of visarga. At the same time, he has taught that the 
visarga is ‘ spanda ’, i.e. the essential nature of Consciousness. ‘ Spanda ’ 
is defined as slight movement. If there is a going forth from one¬ 
self to another object (i.e. other than the self) it won't be ‘slight 
movement’, it would connote full movement. Otherwise (i.e., 
if there is no ‘going forth’ or movement from oneself), the very 
idea of ‘movement’ would become meaningless. Therefore, it is 
only because of a slight pubation within the essential nature (of 
the Self) consisting of succession-less wondrous delight (not be¬ 
cause of moving from oneself to another object) that it has been 
indicated in the Agamas by words, such as 'ucchalattd' (jerking 
up), ‘urmi’ (billow), 'matsyodarl' (throbbing in the stomach ofa 
fish). This b what b said to be ‘ spanda ’ (because of slight pul¬ 
sation within the essential nature of the Divine). Thb ‘ spanda ’ 
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is of the nature of the union of Siva-Sakti. It is of two kinds— 
simanya (general) and viSefd (particular). 11 This has been ex¬ 
plained already. 

The fifteen ‘a’ etc. are all the vowels ending in a dot, i.e. arut- 
svira (or aiji, the nasal ‘a’). They are the fifteen tithis or lunar 
days. At their end, through the connexion of kriyaSakti (kdla- 
yogena) occur what are known as soma (moon) and surya (sun) 
which constitute the terminal point of akula or anuttara (verse 5) 
i.e. the last vowel is ah of which the upper dot is symbolized by 
the moon and the lower is symbolized by the sun. 

The earth and other categories of existence right upto quin¬ 
tuple brahma (brahmapaheaka) i.e., Sa, /a, sa, ha, and kfa (the symbol 
of Sakti) repose in the vowels. How? The answer is ‘ kramit ’ 
(verse 6). 

The etymological meaning of kramit is the following: “Krama-\~ 
at which is derived from the root ‘ad’ ‘to devour’ means devouring 
of succession ( kramasya adanam-bhakfanam) i.e., swallowing up of 
time ( kila-grisah )”. Kramit is used here in an adverbial sense 
i.e. ‘by swallowing up time’. 

‘Suorate’ in verse 6 means the following: su — Sobhana or magni¬ 
ficent. Vrata = holy practice. Suorati, therefore, means one who 
has two holy practices, viz. (1) bhoga i.e., enjoyment which consists 
in emptying her energy in manifestation ( riktatve ), and (2) bhoga- 
nivrtti i.e., abstention from manifestation or withdrawal of mani¬ 
festation in herself, thus making up the loss and becoming full 
( pUrnatve ). ‘ Suvrate ’ which is the vocative case of suorati should be 
explained as above. 

Amili in verse 8 means ‘who is rooted in ‘a’, and one who has 
no beginning or origin’ (aoidyaminamuli), for she has no begin¬ 
ning (i.e. she is timeless, eternal). 18 (Now A.G. explains amili 
tatkrami.) 

She is kauliki Sakti whose course ( krama) is this i.e., whose course 
consists of identity (praSlesana), distinction ( atadripo ), identity 
cum-distinction ( anyathirupo ). In spite of all these activities, she 
remains amili— one whose origin has no beginning, one whose 
origin is unknown. 

(Now A.G. explains amili-\-itat-{-kramih) 

'Atat ’ means extension or expansion of the one who is rooted in 
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V (amulasya yaddtananamdtat). She is the one whose course or 
method is this extension ( tadeva ca kramoyasydh ). ia 

She is unknown ( ajneyd ) for she is the knower of all (and, 
therefore, cannot be reduced to the status of the known), (from 
another point of view), she is the only one to be known, i.e. 
worth knowing ( efaiva cajneyd), for anything other than she does 
not exist ( anyasya abhdvdt). 

(Now A.G. gives the meaning of ‘akfdntd' in the following 
words:) ‘ Aksdntd' means ‘a’ i.e., avidyamanarji kfdntarji i.e., tusnim 
dsanarjiyasyah i.e. one who has no quiet seat or one who does not 
stay quiet; in other words ‘in whom there is no cessation of acti¬ 
vity by way of manifestation etc.’ ( avirataiji srffyadi-rupatvena). 

(Now A.G., interprets the word akfdntd in the following way:). 

‘ Aksdntd: ‘aksa’ means pertaining to ‘aksa’ or the senses. So 
‘dkfdnta’ would mean ‘one who does not end with the sensuous 
perception from before’ (aindriyakdnamante samlpe prdgaparyavasand 
yd). This dkfdnld is the adjective of srsfi. Figuratively, this means 
that this is manifestation in which there is an unparalleled taking 
away or seizure ( apQrvam dharanarji), that is to say, in which there 
is the withdrawal of manifestation by way of entrance within the 
Self ( svdtmanupraveSdtma-svarupam sarjihdra-ruparji yasyarji). 

This creative goddess, viz., Mdtrkd is the source of all vidyd 
or knowledge assuming the form of vedand or inward feeling, indi¬ 
cative of the throb of Sakti, and as a product of germinal energy 
in the form of Siva-6f/a or vowels and prasara or consonants, of the 
attribute of protection or reflection of the mantras in the form of 
vdcya i.e. the devatds or inherent goddesses and their vacakas or 
wordings. This creative goddess is the same everywhere i.e. 
by nature she is neither less nor more (anywhere). She is said to 
be the bestower of success in all the Tantras, in all the spiritual 
disciplines, in all activities and at all times. ‘Akhydtd’ (is said to 
be) has to be interpreted in another form also, i.e. d-\-akhydta i.e. 
in the external state, she is evident (prakafa) in her state of 
akhydti i.e. in the state of self-forgetfulness, for in the stage of 
vaikhari or empirical utterance, the difference in the phonemes 
is due to mdya. Thus, those very phonemes existing in the mind 
as pure mantra u at first (i.e. under the influence of mdyd), 
having reached the state of intellectual creation ( bhavasi'ffi ) of 
the form of pratyayas i.e., thought-constructs like the fivefold 
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viparyaya , 15 aiakti 19 etc., cast a pall over the essential nature (of 
the soul). 

“There are five varieties of viparyaya i.e., wrong knowledge. 
Aiakti or inefficacy due to the impairment of the senses has twenty- 
eight varieties. There are nine kinds of tufti u or contentment. 
Siddhi 18 or fulfilment is of eight kinds.” These creations of the 
intellect ( pratyaydh ) (Sp. K. Verse 47) are primarily bonds 
(paiah ) which pertain to the class of bound souls. As has been 
said in Spanda Karika: 

“The powers are ever in readiness to conceal his real nature, 
for without the association of words, ideas cannot arise.” Simi¬ 
larly, “The rise, in the bound soul, of all sorts of ideas marks the 
disappearance of the bliss of supreme immortality. On account 
of this, he loses his independence. The appearance of the ideas 
has its sphere in sense-objects”. (Sp. K. Ill, 14) etc. Therefore 
by setting aside the sphere which is the creation of the intellect, 
non-maylya sphere of phonemes has been designated which is dis¬ 
tinctly audible, which is appreciable by means of the ear, which 
is the embodiment of the primal, highest purity of Siva, and which 
bestows the reward of various spiritual practices. In PurvaSastra 
or Malinlvijayottara Sastra also, it has been said: “The Lord, of 
His own accord thus illuminated Aghora with this method teeming 
with the sense of all the Sastras.” “Thus being awakened with 
the Lord’s teaching, exciting the vimaria yoni with the Lord’s 
powers, created innumerable mantras (i.e. inner phonemes) with 
suitable sounds for being employed by creatures of various cate¬ 
gories” (M.V.T. Ill, 27). 

“These mantras (inner phonemes) only being embraced by 
Aghora etc., the various mantra experients bestow on the main 
users of them the fruits of all desires, not otherwise”. (M. V. Ill, 
28). 

Thus described, the mantras, though manifest from the point of 
view of phonematic creativity are unmanifest to those who are 
blinded by mdyd. 

(Now A.G. takes the word khyatah as noun and explains it in 
the following manner:). 

‘Sarvadaiva khydtdh'— “They are always shining or manifest in 
the form of pure knowledge” or it may mean: “whose expansion 
is unimpeded according to the power of the nature of each”. 



194 Pard-TrUikd-Vwarana 

The following is the sense of the whole teaching in a concise 
form: 

“The Supreme Power, who is Bhairavl, whose characteristic is 
wondrous delight issuing from her unique autonomy, shines ex¬ 
ternally by herself. He (i.e. Siva) who is in union with Her 
nature, who is unimpeded in His activity and is always present, 
always shines as consciousness, whose essence is self-consciousness. 
He shines in the form of Sadaiiva, earth, animals, blue, yellow, 
and pleasure that are an expression of His own nature (i.e. He 
shines without any external aid). Knowing every thing in its 
own form 1 ® (svasvasarjivedanatji) is called means of proof. This 
appears as common to all experients whether a child or an animal. 

The following are the praminas or means of knowledge: (1) 
sensuous knowledge or perception by means of the senses; (2) 
three kinds of inference (triruparji ca lifigatji) ,*° (3) the word of a 
great, credible person* 1 {paravacahkramah ), proof by analogy** 
( svirupya ), inference from circumstance (anyathdyoga) 33 , cessation 
of a further desire to know (pratityanudaya) ,** proof on the basis of 
non-existence (yama ) u — all these are described simply as means 
to that self-consciousness whose light is never interrupted, which 
shines equally even in lower creatures like birds etc., which do 
not know perceptual or inferential proof even by name. 

So the light of consciousness ( bhdsd ) is by nature reflective of 
Self (svardpamarSandtmikd). That which is Self-consciousness is 
itself the supreme Verbum {paravdg-vapuh ). It is its very nature to 
appear in diverse forms of existence. Therefore, it shines as the 
cosmos of variegated existence. It never undergoes the state of 
dependence on others. As it is not dependent on anything (out¬ 
side itself), how can any impediment possibly exist in it? There¬ 
fore, self-consciousness which is void of convention transcends all 
space, time, kali, miyd, limitation of place or activity. It is per¬ 
fect in itself, it is the all and yet different from all forms and 
figures. It is the natural, supreme consciousness characterized 
by excellent refinement, of the pure form of Suddhavidya * # , it is 
the aharji or I in both ways, i.e. both as Siva and Sakti, both as 
consciousness and its expression as Energy.. That ‘aham' (I) itself 
as Matrkd, is the very essential nature of earth etc. In the highest 
sense, its fluid form is said to be the vowel (bija) and the solid 
form the consonant (yoni), the very nature of Siva and Sakti. 
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By the union of Siva and Sakti (i.e. vowel and consonant), by 
their mutual union crops up the delight of the visible universe. 
The virile energy (of anuttara or I-consciousness) which is the 
highest reality (pdfamdrthika-sadvapuh) and which is present in the 
universe inherent within up to its extreme limit is designated as 
visarga both in its aspect of ‘ viJlefa ’ i.e. external expansion or 
prasdra and its aspect of ‘yojand’ i.e. inward withdrawal or sarji- 
hdra. This visarga is the invariable domain (of the aspirants), 
this the easy means of attaining to anuttara. In Sri-Purva (i.e. 
Malinl-vijayottara), a phonematic creation from na to pha has 
been described which is different from this non -mayiya multitude 
of phonemes i.e. the Mdtfkd group from V to ‘kfa’. That is 
known as Mdlinl which is bhinna, i.e. mingled with vowels and 
consonants and is formed with reference to mdyd. 

Khecari-vaisamya or the State of Patu 

The Mdlinl being divided into fifty phonemes at the stage of 
mdyd gives rise to vikalpas or thought-constructs. In this form, 
it is by nature such that it casts a pall over the essential nature 
of the Self and leads to bondage of the empirical selves. Involved 
in this phonematic creation, the various khecari Saktis lead to vai- 
famya or dis-similat ity of the essential nature, and carry out the 
recurrence of the variegated cycle of temporal existence full of 
the kdrmika, mdyiya, and dnava limitations. 

Khecaii-sdmya or the State of Pali 

Khecari, by nature, has the sameness or identity with pure 
Bhairava. This ha? already been said. In khecari samya, it is the 
highest state i.e. the state of Siva” or pati both in life and libera¬ 
tion. The highest aspect of non-differentiation in the phonematic 
creation of difference is the virility of the mantra by the preserva¬ 
tion of which the mantra is preserved. This sdmya is ‘ aham ’ (I) 
itself or which is the visarga status of anuttara. When the awakened 
one realizes it as his supreme nature, he is forthwith liberated in 
life itself. Thejo^fr who desire supernormal power etc., by means 
of this I-consciousness meditate on aham in a limited way in the 
navel or the heart-centre. I have briefly concluded it according 
to (the teaching of) my guru and the Agamas. As to what hap¬ 
pens by resorting to this I-consciousness, ask your personal ex- 
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perience. I have only shown a little bit of the path. One should 
not rest contented with this much. 

Who can say with certainty ‘this much is all’ regarding the 
divine consciousness? The divine grace has been vouchsafed to 
me only to this extent. By that (grace), I have been privileged to 
disclose this much (as means) (viz., khecari samya or identity with 
the divine consciousness). Subtler tarka then this (i.e. sat-tarka) 
may occur to other experients either today (in the present) or at 
some other time (past or future) i.e., the tarka 27 either may occur 
in the present ( bhavati ), or occurred in the past ( abhut ), or will 
occur in the future ( bhavitd ). Among all the lights of the com¬ 
ponent parts 28 of yoga, this (i.e., tarka) has been determined in 
Sri Purva Sastra (i.e. Malinl-vijaya) as the brilliant sun ( gabha - 
stimdn) by which one gets liberated and liberates others. This 
(i.e., tarka) should be clearly understood in every way and 
reflected on by the clear-sighted ones ( vicakfanaih) desirous of 
the supreme state {parepsubhih) by abandoning for a moment 
jealousy common to mortal beings. The aspirant is established 
in the essential nature of the Self immediately after sat-tarka 
(alocana ) and, therefore, the specks of cloud 29 that cover the sun 
of consciousness are dissolved automatically by the savour of 
delight that the aspirant experiences at this moment. 

Notes 

1. Tufi is a division of breath. It covers an extension of 2f 
fingers. Normally, there are 16 tu(is in one round of breath (in¬ 
cluding inspiration and expiration). One round of breath thus 
covers an extension of 36 fingers. 

2. Breath rising within and going out is known as prdnacdra, 
and rising outside and entering within is known as apanacara. In 
prdnacdra, the point within from which prana arises is known as 
antah-dvadaianta, and the point where it ceases externally is known 
as bahyadvadaianta. On the other hand, in apanacara, the external 
point where prdna arises is known as bahyadvadaSanta and the point 
where it ceases internally is known as antahdvadaJanta. The space 
between these two dvadaiantas is 36 fingers or 16 tufis. These 16 
tu[is cover the 16 vowels from ‘ a’ to ‘ah’. The voweb from ‘a’ to 
arji represent the fifteen tithis or lunar days in the external world. 
The prdnacdra represents the 15 tithis of the dark fortnight, and 
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apdnacdra represents the bright fortnight. The vowel ah is change¬ 
less. It represents the 16th digit of the moon which is changeless 
and is known as amd kald. 

3. The visargdtmikd kald is said to be divided into two by itself 
of which the successive kald is known as the 17th. 

4. When visarga kald is involved in manifestation or expansion, 
it is known as visarga (:); when it ceases from manifestation, it 
is known as vindu or bindu (.). In Trika philosophy, ordinarily 
both visarga and vindu are known as visarga, for in the aspect of 
sarjihdra, visarga becomes vindu and in the aspect of sfsfi, vindu is 
visarga. Visarga-vindu is in all conditions eternal and immutable. 

5. ‘ Anupradanarji' : This is a technical word of Sanskrit Gram¬ 
mar. It is an effort outside the mouth in the production of sound 
at the different vocal organs which is looked upon as external 
effort or bahyaprayatna. 

There are three main factors in the production of sound, viz. 

(1) sthdna, (2) karana or abhyantara prayatna, (3) anupradana or 
bdhyaprayatna. There are two main varieties of anupradana, known 
as (i) ( tvasdnupradana (emission of breath) and (ii) nddanupraddna 
(resonance), [vide, ‘A Dictionary of Sanskrit Grammar’ by K.U. 
Abhyankar, p. 23 ]. 

6. So long as 'a' etc. are only an inner apprehension, they are 
known as kald and when they assume an external sound, they 
are known as vowels or svara. 

7. The anullara principle accepting the limited condition of 
pramdld (know tr),pramdna (knowledge) and prameya, (the known), 
manifests the universe as something external. There are four 
aspects of this manifestation, viz. udyoga, avabhdsa, carvana, and 
vildpana. 

(1) Udyoga is the initial preparation in the form of Will. 

(2) Avabhdsa is the appearance of a mental experience, e.g., 
blue as something external. 

(3) Carvana i.e. relishing the above experience for some 
time as a form of the I-consciousness. 

(4) Vildpana i.e. withdrawal or re-absorption of the ex¬ 
panse in the essential nature of the Self. 

Even in the work-a-day pragmatic experience, these aspects are 
at play, for instance at first there is will to perceive ajar (udyoga), 
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then there is the actual perception of the jar ( avabhdsa ), relishing 
of the perceptive experience ( carvana), and finally assimilating the 
perceptive experience of the jar to the essential nature of the Self. 

When the above ( udyoga, avabhdsa, etc.) without bringing about 
the limited experience of the knower, known, etc., reside in the 
pure state of awareness, it is the perfect pard-fakti of 17 kalds. It is 
a state of pure awareness in which inhere 16 forms of experience. 

The four forms of pramdtd, pramdna, prameya and mdyd multiplied 
by the four forms of udyoga, avabhdsa, carvana and vildpana make up 
16 forms. 

The perfect form of pramiti, therefore, is 1 kald of the pure 
pramiti itself plus the above 16 kalds inherent in it, i.e. of 17 
kalds. This perfect pramiti (awareness) is svdtantrya or autonomy, 
the third eye of Siva, symbolic of sarjihdra-mudrd. 

8. This is the form of 16 kalds of the goddess. This does not 
include the perfect pramiti kald. This is called the somanetra or the 
lunar eye of Siva. This is expressive of prasara-mudra, the state of 
external expansion. 

9. Thus there are three states, viz.: 

(1) Pramiti which is signified by Agni, which is known as 
the bhdla nctra or the central eye of Siva. It is a state of 
pure awareness, perfect or puma, which including the 
16 vowels from ‘a’ to ‘ ah' is of 17 kalds. This is only an 
inner state without any external manifestation. 

(2) The Right Eye ( dakfina nctra of Siva). This is also 
known as soma kald or pramdna-kald. This indicates the 
external manifestation of the inner 16 vowels. The 
pramdtd, pramdna, prameya and mdyd multiplied by udyoga, 
avabhdsa, carvana and vildpana (4x4) work out to 
sixteen. 

(3) The Left Eye (vdmanetra) of Siva —also known as Surya 
kald or prameya kald is the external manifestation of 12 
kalds without the play off, f, /, / i.e. when these phone¬ 
mes are in a state of viSrdnli or rest in pramiti. Pramdtd, 
pramdna, and prameya multiplied by udyoga, avabhdsa, 
etc. (3x4) work out to 12. 

10. Somananda has designated ‘ah’ as vikfta or modified form 
of Mdtfkd, because it denotes external manifestation, and 'aip.' as 
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avikfta, because it denotes introversion. ‘Ah' is centrifugal, there¬ 
fore, vikrta or modified; ‘arj i’ is centripetal and therefore, avikrta 
or unmodified. There is safikoca (contraction) and vistdra (diffu¬ 
sion) simultaneously in the heart of Siva. Both are denoted by 
the common word ‘visarga'. There is no such common word in 
English. 

11. Movement ( calanam) in this context is not to be taken in 
the sense of physical movement. It is an inward pulsation or throb 
in Consciousness denoting the ever-present activity of the delight 
of Self-consciousness of the Divine. It is the dynamic activity of 
Consciousness. It is motionless movement so to speak. Just as a 
wave in the ocean rises up only in the ocean itself but does not 
move out, even so ‘spanda’ is a throb in the divine consciousness 
of Siva-Sakti. 

Spanda is of two kinds, samanya (general) and viSesa (particular). 
Samanya spanda is the foundational spanda of Siva-Sakti, on which 
is based the working of the gunas of prakfti which are the vtiesa 
spanda , leading to particular experiences of psychic and physical 
phenomena. The particular experiences are popularly known 
as the spanda of Sakti. 

12. 'Amuld' has also been used in two senses, viz. (1) ‘ a miilarji 
yasydh' which means that ‘a' is the origin of the entire phonematic 
manifestation and (2) ‘ avidyamanarji mularji yasyah' which means 
that ‘being beginningless ( anddi ), it has no origin other than the 
essential nature of anuttara’. 

13. The sense of this is that the entire phonematic manifestation 
is only atat or expansion of‘a’. 

14. So long as varnas or phonemes exist only in the mind, they 
are known as mantra. Usually, it is only when they are uttered 
by the vocal organs that they are known as varria. 

15. ‘ Sva-sva-sarfivedana' is of two kinds—(i) Sivatmaka- 
saijwedana born out of pratibha-jhdna i.e., knowledge born of spon¬ 
taneous divine influx which ensures a knowledge of Siva in 
every object, (2) perceptive knowledge through the senses, as 
that of a jar. 

16. The five kinds otvipaiyaya are (1) Tamas or darkness, (2) 
Moha (delusion), (3) Mahdrnoha (great delusion), (4) Tdmisra 
(gloom), (5) Andhatdmisra (blinding gloom). 

17. AJakti or inefficacy due to the impairment of the senses is 
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of 28 kinds—11 due to defect in the senses and 17 due to imper¬ 
fection in buddhi. 

18. The nine kinds of tuffi are (i) Prakfti, (ii) Updddna, (iii) 
Kdla, (iv) Bhdgya , (v) Aijana, (vi) Rakfana, (vii) Kfaya, (viii) 
Sahga, (ix) Hitjisd. 

The eight kinds of siddhi are (1 ) Dha, (2) Sabda, (3) Adhya- 
yana; prevention of three kinds of duhkha, viz. (4) Adhydtmika 
duhkha , (5) Adhibhautika duhkha, (6) Adhidaivika duhkha (7) Suh- 
jtprdpti, (8) Dana. For details see Samkhya Karika, Verses 47-51. 

19. ‘Aghora’ is Anantabhattarakanatha. 

20. The three kinds of inference are (1) Purvavat, (2) Sc$avat 
and (3) Samanyato-dj-ffam. 

(1) Purvavat literally means ‘as before’. It has been noticed 
before that whenever there is cloud, there is rain. So, now when 
cloud is noticed in the sky, the inference is that it will rain. It is 
an inference from cause to effect. 

(2) Sefavat is an inference from the part to the whole. If a 
little water of the ocean when tasted appears to be saltish, the 
obvious conclusion is that the remaining water must also be 
saltish. 

(3) Sdmdnyato-dfftam : As Caitra who is now seen in Prayaga 
is later seen in Ka$I leads one to infer that he moves about, even 
so planets when seen in different positions lead one to infer that 
they move about. 

21. This is known as inference based on aptavacana i.e., on the 
word of a reliable and credible person. It is also known as Sabda - 
pramdna. 

22. This is known as upamdna pramdtia or inference by analogy, 
such as a gavaya is like a cow. 

23. Anyathayogd: This is also known as arthdpatti, or an in¬ 
ference from circumstance. Devadatta does not eat during the 
day and yet he is stout. The obvious inference is that he must be 
eating at night. 

24. Pratltyanudaya : This is also known as uparama pramdna. 
When one has known a thing, his curiosity ceases. There is no 
further desire to know about it. 

25. This inference is based on abhdva or non-existence of a 
thing. Since there are no mice here, there must be cats in this 
place. 
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26. Suddhavidya refers to Siva-vidya or Sahaja-vidya, not to 
Suddhavidya tattva. This is kkecari in the primal form, not the 
consciousness of the empirical individual, but the consciousness 
of Siva. It is the universal activity of the supreme energy of Siva. 
It is the identity with this khecari ( khecari-samatd or khecari-sdmya) 
which is the object of Devi’s enquiry and the aim of every 
aspirant. 

27. Tarka means reasoning. This is known as sat-tarka or the 
true reasoning. It is reasoning in conformity to the teaching of the 
Agama. It does not mean logic-chopping. 

28. The component parts of yoga are, according to Saivagama, 
six, known as fatfanga. These six limbs or component parts are: 

(1) PrSndyama, (2) Dhyina, (3) Pratydhara, (4) Dhdrand, 
(5) (Sat)-Tarka, and 6. Samddhi. 

29. The specks of cloud refer to the dnava mala of the soul that 
is automatically dissolved now. 

Text 

From evamuttarasydpyanuttaramiti on p. 75, 1. 14 upto kriyaSakti- 
samarpanamuktarji on p. 79, 1. 9. 

Translation 

Introduction to the succeeding Sutras : 

Thus it has been said earlier (in verse 3) viz. “that is anuttara 
even of uttara". From the portion ‘it is anuttara even of uttara' 
it has been described in detail that the expansion of manifestation 
(consisting of 36 tattoos) is due to kula or Sakti. It has been deter¬ 
mined that even the subsequent one i.e. expansion of the universe 
has the anuttara or the transcendental as its precedent. Now 
it is the nature of the transcendental which requires a detailed 
consideration. So while considering both prescriptive rule ( vidhi) 
and explanatory reiteration ( anuvada ), the nature of both vidhi 
and anuvada has to be characterized. In the mental recitation of 
the name of Siva (which is vidhi), and the appearance of all 
happiness (which is anuvada) both are discernible. Though in 
this system, anuttara or the transcendental is nothing different 
from the uttara or the posterior—for if it were something other, 
that would also fall within the category of the uttara, even then 
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there is this difference brought about by the autonomy of the 
Lord from the point of view of the disciple and the teacher. 
Therefore, a quotation of further verses is given in order to deter¬ 
mine the nature of the transcendental in detail. This is what it 
describes: 


CATURDASAYUTAM BHADRE 

tithiSAntasamanvitam// 9/ 
TRTlYAM BRAHMA SUSRONI 

HRDAYAM BHAIRAV ATMAN AH / 

etannAyoginijAto 

NARUDRO LABHATE SPHUTAM// 10/ 
HRDAYAM DEVADEVASYA 

SADYO YOGAVIMUKTIDAM/ 
ASYOCCARE KRTE SAMYAN 

mantramudrAgano MAHAN// 11 / 
sadyastanmukhatAmeti 

SVADEHAVESALAK§ ANAM / 
MUHORTAM smarate yastu 

CUMBAKENA ABHIMUDRITAH// 12/ 
SA BADHNATI TADA sarvam 

mantramudrAganam narah/ 
atItAnAgatAnarthAn 

PR$TO’SAU KATHAYATYAPI// 13/ 

praharAdyadabhipretam 
devatArOpam uccaran / 
sAk$At paSyatyasandigdham 

AKR$TAM RUDRASAKTIBHIH// 14/ 

praharadvayamAtrena 

VYOMASTHO JAYATE SMARAN / 
TRAYEtfA MATARAH SARVA 

YOGISVARYO MAHABALAH// 15/ 
VlRA VIRESVARAIJ SIDDHA 

BALAVAfJ CHAKINlGANAH / 

AGATYA SAMAYAlyl DATVA 

BHAIRAVENA PRACODITAH// 16/ 
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YACCHANTI PARAMAM SIDDHIM 

PHALAM YADVA SAMlHITAM / 

ANENA SIDDHAH SETSYANTI 

sAdhayanti CA MANTRItfAH// 17/ 
YATKlftCID BHAIRAVE TANTRE 

SARVAMASMAT PRASIDDHYATI / 
ADRSTAMAiyDALO’ PYEVAM....// 18/ 

Translation 

The Description of Amrtabija or Sauh mantra 

“O thou gracious one, thou with beautiful thighs, it is the third 
brahma 1 (i.e. sat or rather ‘sa’ ) united with the fourteenth vowel 
(i.e. au) and well-joined with that which comes at the end of the 
lord of the vowels 2 (i.e. visarga). (Saj-au-j-visarga = sauh). This 
is the heart* of Bhairava. Or this sauh or amrtabija is the bhairaviya 
hr day a of the narabhiva or phenomenal aspect which is only of the 
essence of Sakti ( trtiyarri brahmabhairavdtmanah nah bhairavdtma 
hrdayarji : nah in this syntax means asmdkam i.e. of our system). 
9-10. 

He who is not born of yogt'ni* or is not united with Rudra* 
cannot clearly obtain this (i.e., sauh). This is the (very) heart 
(i.e. hjdaya-bija , the mantra sauh) of the God of gods i.e., parama 
Siva, and bestows immediately (both) yoga * and liberation. 10-11. 

When this mantra (i.e. sauh) is perfectly well recited* 7 the 
grand multitude of mantras and mudras immediately appears be¬ 
fore him (i.e. they become favourable to him) being characteri¬ 
zed by their absorption in his body ( svadehaveSalakfanam). 11-12. 

The man i.e. the yogi (i.e., in this context) who has a mindful¬ 
ness 8 of this mantra even for a muhurta 9 or forty-eight minutes is 
sealed with cumbaka 10 and binds i.e., brings under his control the 
entire multitude of mantras and mudris. He also narrates past and 
future events, when interrogated. 12-13. 


•The word ticcira which literally means *to recite or to sound’ is used here in 
a technical sense, viz. (1) full realization of sauh in the form of vimaria or (2) 
joining sauh with the current otprdpa and apina according to the instruction of 
the guru. 
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If he calls up the form of any divinity that he desires, for a 
prahara i.e., 3 hours, he sees it with his eyes, without doubt, drawn 
near to himself by the powers of Rudra. 14. 

If he has the mindfulness of a divinity for two praharas, i.e. 
six hours, he becomes established in the expanse (lit. sky) of pure 
consciousness. 15a. 

If he continues the above practice for three praharas i.e. nine 
hours, then all the mothers, 11 all the greatly powerful 12 

the vlras, 13 virtJvaras, u the siddhas 15 , the multitudes of powerful 
Sakinis , 18 impelled by Bhairava, come to him after making an 
appointment 17 and offer to him the supreme felicity viz. mokfa 
supernormal power or the fruit desired by him. By this bijamantra, 
i.e. sauh, the practisers of the mantra are practising yoga in the 
present (sddhayanti) , by its practice they became perfect in the 
past ( siddhati) and by this they will gain perfection in future 
( setsyanti ). 15-17. 

All the perfections described in Bhairava Tantra are accom¬ 
plished by this bijamantra (i.e. sauh). This amftabija removes enti¬ 
rely the sense of difference prevalent in the mdyiya anda (the sphere 
of mdyd). On the other hand, being the heart of every object and 
state, it also abides, having accepted the limitation prevalent in 
all the four andas. 18. 


Commentary 

The Explanation of Bhairaodtmanah hfdayam etc. 

The essential nature of the universe which is simply a form of 
Bhairava, which by demonstrated experience (pradarSita) , rea¬ 
soning (yukti ) (in accordance with the teaching of the guru), and 
Agama (the traditional teaching) is ascertained to be venerable 
apard or non-supreme manifestation is Sakta i.e., pertaining to 
Sakti. The heart or the essence of that Sakta nature is Siva who 
is held in firm embrace by the divine Sakti, viz. the venerable 
supreme power (pard ). 

By the word ‘Bhairava’ is to be understood Sakti, the Divine 
Energy, of the universe according to the principle that every¬ 
thing is the form of everything else ( sarvasarvdtmakatd vapuh). 

The heart or the essential nature of the phenomenal reality 
{nara rdpasya) permeated by that Sakti is Siva who is identified 
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with the supreme non-differentiation (pareria abhedena) by the 
above principle, for without this even differentiation would not 
be possible i.e. if Siva and Sakti were not prevalent in phenomenal 
reality, its state of difference would not have been possible. This 
has been stated before. Sufrom (O with beautiful hip and thighs), 
is the vocative case. (A.G. by splitting bhairavdtmanah into two 
i.e. bhairaodtma and ‘nah' and by adding hfdayarji with suSroni and 
turning it into a compound word, viz. sulroni-hfdayarji gives the 
following explanation:) 

That which is irremovably involved even in repugnant mdyd 
and consists of pure consciousness is the core between the two 
thighs, viz., the female organ (yonirdpam). The Sakti in the form 
of yoni (female organ) is the state of Bhairava that indicates the 
wholeness {purnatd) of the nara-bhdva or phenomenal reality 
which includes within itself the entire host of experients from 
sakalas (i.e. limited experients), (divinities like) Mantra, Mantra- 
maheSvara down to immobile beings (like plants etc.) whose very 
life consists of empirical I-feeling and which is rightly designated 
as ‘ours’ {nah). 

The Explanation of tjtiyam brahma 

Brahman (accepted in Trika) is that in whom the virility of the 
universe is inherent and who is full of the mass of bliss ( dnanda - 
Saktighanarji) that is surging forward for visarga-vifltfana i.e. visarga 
or separation from Siva and oiJlefana or union with Sakti. Such 
Brahman is vast ( bjhat ), all-pervading (vydpaka) and fully nurtu¬ 
red with the union of Sakti. This Brahman is certainly not like 
that which is accepted by the readers of Vedanta and which is 
not far removed from absolute nihilism. This is called the third 
Brahman, because it is more identical with Siva than nara or 
Sakti. Therefore, in Tantras and particularly in Paratrisika 
{atra), this i.e. the union of the male principle and the female 
principle is the very core which has been taught as the object of 
worship. Even in the case of ordinary people whose mind has 
not penetrated into the core of that sort of virility, by the mere 
pursuit of external ritual, the bonds that govern the state of paiu li 
(limited empirical being) become at first gradually slack and 
finally completely loosened, at first slowly splitting and then 
finally completely split asunder and then they automatically 
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attain to the state of penetrating into that core (which is the union 
of Siva and Sakti). This penetration into the core is not like a 
literal statement as in “I have entered the heart, it is the supreme 
goddess”, rather it is the search inside the heart. This has been 
already said in detail. “Neither the restrictions of Sastras (reli¬ 
gious texts) can confine the heart within narrow limits, nor can 
popular views contaminate consciousness. That alone is the state 
of plenitude which is infused with the joyful condition of absorp¬ 
tion or khecari samya which is completely replete with the attri¬ 
bute of the essential nature of the Divine”. As has been said by 
myself in one of my hymns: “In those whose mind has been made 
purer by being fully dominated by devotion unto you, this state 
is clearly established in the heart in a moment.” Therefore on 
the angles (i.e. para, pardpard and apard) of the triangular Sakti, 
the three goddesses and in the centre the transcendental goddess 
who is the churning Sakti of Bhairava, the embodiment of supreme 
beatitude 19 have to be worshipped. In the tradition of the deities, 
there is bliss through kfobhatmaka visarga which is due to the inces¬ 
sant flow of bliss of the eternal beatitude . 20 In ydmala or vira-yogini 
or vira-ddti tradition, there is physical union ( sarpghatfa) between 
the vira and yogini. The purpose is only to stimulate the nityd- 
nanda or eternal beatitude by means of the contact of sex-organs. 
By this contact, there is kyobhdlmaka visarga. It gives intense 
delight . 21 In a single person ( ekaviratdyamapi) occurs also by con¬ 
centration of the mind on the essential delight of the Self the 
same (sexual) delight. In the case of the ordinary run of man¬ 
kind, on the occasion of intercourse, on account of the close 
compactness of the union of the sexual organs of the man and the 
woman right from the deepest part upto the foremost part, the 
mind of both is dissolved (in the supreme Sakti), and the delight 
that resides in the ejaculatory part of the sexual organ of man and 
the nether aspect of the triangular region i.e. thejom or the female 
sexual organ is consequently exceedingly generated . 22 In this 
connexion, the mystic sense of the intercourse has been expressed 
in the following verse: 

“One should throw (i.e. concentrate) the delightful mind in 
the middle of vahni (the region of contraction) and vifa (the 
region of expansion) both ways, whether by itself or permeated 
by vdyu (pranic breath). One would then be joined to the bliss 
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of sexual union”*® (V. Bh. verse 68). Thus it is the association of 
beatitude which is the worship of the ‘heart’ i.e., the essential 
nature of parddevl. 

As has been said in Trikatantrasara:* 4 

“The expansion of beatitude is ‘worship’. One should per¬ 
form this worship on the Trikona (triangle)* 5 with sweet smell 
like that of flowers, incense etc., which give satisfaction to the 
heart.” Everything is pervaded with two mudras which are essen- 
dally jhdna and kriyd iakti. Only among deities, the display of 
jhdna-mudra or Siva -trikona is prominent internally and that of the 
display of kriyd-mudrd or Sakti -trikona is external, whereas among 
the viras, it is just the reverse. So far as the entrance in the region 
of delight or madhya-dhama i.e. sufumna is concerned, there is both 
similarity and difference. It is from this point of view that it 
has been mentioned that the kriyaJakti or the symbol of the female 
organ should be offered to jhdnaJakli or the symbol of the male 
sexual organ. 


Notes 

1. Trtiyam brahma-. The usual nomenclature of brahma is 
‘aurji tat sat ; Sat is the third brahma. ‘ Sa ’ with which begins the 
third brahma , viz. ‘sat' is symbolically designated as the third 
brahma. 

2. Tithtia or the lord of the vowels is ‘arji'. At the end of this 
comes ah or visarga. So sauh is the mantra that indicates anuttara 
or the transcendental. 

3. Heart or hjrdayarji is the centre of Bhairava. It is the prati- 
fthdsthanarfi —the place of repose of the Lord. In his commen¬ 
tary on verse 2 in P.T.V., A.G. says “pararji pratisthasthdnarji 
satjividdtmahft''-- the heart is the very consciousness of anuttara ; it is 
its most interior place of repose, the very centre of consciousness. 
In his commentary, L.V., A.G. explains it as “Bhairavdtmano 
bhagavatah Sabdardith inSvaSarirasya hrdayar/i sdrabhutam". If we take 
the universe as a body, it would be its very heart, i.e., the very 
essence of the universe which in other words, is a mass of sound 
(congealed). Commenting on the word ‘h^dayarjC occurring in 
verse 9, A.G. says in P.T.V. that it is yonirupam, the source of all 
creative energy. 

4. Ordinarily ,yoginis are those initiated ones who have acquired 
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supernatural powers. Here the word seems to be used for those 
deities who are liberated and identified with Siva. 

5. Rudra in this context, also appears to be a liberated soul, 
identified with Rudra Siva. 

6. The word ‘ 'yoga ’ stands here for supernatural powers and 
union with Siva. 

7. Satfiyak uccdra in this context does not mean mere vocal 
recitation, but silent, spontaneous, subtle movement of the mantra 
within. It is its union with the breath that leads to realization. 
Commenting on this in his L.V., A.G. says: “Asya bijasyoccdre 
pr&narupalayarp. samdveSena taodt hjtamdtra eva jhdnakriyaiakti-iarird 
mantramudrah sadya eva sammukhatdm uccdrayitur dbhimukhyarji prati~ 
padyante 

“When by the uccdra of this mantra , the yogi becomes totally 
absorbed in prana, then by that alone, the mantras and mudrds 
which are the embodiment of knowledge {jhdna) and activity 
(kriyd ) turn towards the yogi who is reciting the mantra and offer 
him all that he desires.” 

8. Smarate does not simply mean memorizing but constant 
attention on the mantra. That is why it has been translated as 
‘has a mindfulness’. 

9. Muhurta <= two ghafikds. One ghafika = 24 minutes. So muhtt- 
rta = 48 minutes. 

10. Cumbaka is Sakta sparfa, the embrace of Sakti cakra occurring 
in sufumnd or madhya nadi. Cumbaka means magnet. Just as a 
magnet draws iron-fillings towards itself, even so the idkta-sparSa 
draws the aspirants toward itself. 

11. The ‘mothers’ refers to the eight deities YogiSvari, Brahml, 
Mahesvari, Kaumari, Vai$navi, VarahJ, AindrI and Camunda 
presiding over the various groups of phonemes. 

12. They are chiefs of th eyoginis. 

13. A.G. says in his L.V. that the oiras are Aghora etc. In 
P.T.V. he says that the viras are the buddhi (intellect), and organs 
of action ( kriyendriydkhyah etc.) when they are introverted to¬ 
wards Siva. 

14. VireSvaras : In L.V., A.G. says that these are the deities 
associated with navdtmd mantra. 

15. Siddhas: A.G. says in L.V. “ taccakrabhydsjdla-vibhdlyaica 
siddha jay ante”— those become siddhas who acquire supernatural 
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powers by their mastery of Sakti-cakra i.e., the wheel or group of 
energies. 

16. Sakini: A.G., in his L.V. says “ Sdkinindm Saktindm khecaryd- 
dibhedabhinndndm" , i.e. they are Saktis different from khecari etc. 
Lak$mirama, in his Vivyti says that they are a group of yoginis. 
Svami Lakshmanjee thinks that they are a group of yoginis. They 
seem to be femalejo^iViu who have acquired supernatural powers. 

17. 'Samayarji datvd'— Monier Williams in his Sanskrit-English 
Dictionary says that ‘ samayarji dd' means “to propose an agree¬ 
ment”, and “ samayarji kj” means “to make an agreement or 
engagement”. The expression has been used here in the sense 
of “having made an engagement or appointment.” 

18. These bonds are dnava, mayiya and kdrma malas. 

19. The three recommended to be worshipped are the pari 
(supreme), pardpard (supreme-cum-non-supreme) and apart 
(non-supreme) iaktis. The transcendental or paratitd devl is in the 
centre. 

part 



apart pardpard 

20. In the tradition of the deities, there is no physical contact 
with any female. Those aspirants who have attained to this 
level feel the influx of an internal delight owing to the awakening 
of the kundalinl. Kfobhdtmaka visarga refers to the process of the 
flow of Sabda (sound), sparSa (contact), rdpa (form and colour), 
rasa (flavour), and gandha (smell) that well up out of sheer delight. 

This union is jhdnamudrd, an internal spiritual union, not 
kriydmudrd, not an actual intercourse. 

21. Only those men and women were entitled to be designated 
vira and yogini who had attained khecari sdmya. They could have 
the union of kriydmudrd (actual intercourse). They develop such 
capacity as enables them to enter idkta stage suddenly without 
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ejaculation on the occasion of orgasm. They have intercourse not 
for momentary sexual pleasure but for the transformation of 
consciousness by an inward iikta delight. 

22. In the four kinds of intercourse described, there is the 
pervasion of pari aspect of Sakti in the first, of pardpard in the 
second and third and of apard in the fourth. 

In the first three, there is the contact of kmia-golaka. and in 
the fourth, there is the contact of ‘ iukra-ionita ’ in the intercourse. 

The intercourse of the ‘ viras ’ and ‘yoginls’ is called technically 
the ‘ ddi-ydga ’ which literally means the ‘primal sacrifice’. 

23. Smaran<Wa~theblissofsexualunionby recollection. There 
is no actual intercourse here. It is only ‘inverted kdma' or sexual 
delight. 

24. This book is not available now. 

25. Trikopa is a technical word. It symbolizes both &iva.-trikona 
in which jhdnaSakti or the male sexual organ is predominant and 
isakti-trikona in which kriyd-Sakti or the female sexual organ is 
predominant. The trikona referred to in Trikatantrasara is Sakti- 
trikona. 

26. Separately, they are known as simply trikona-mudrd or as 
Siva -trikona or Sakti-IriAona. Jointly, the two triangles are known 
as faf-kona-mudrd. 


Text 

From evametat caturdafasuyutam on p. 79,1. 9 upto etadbhairaodtma 
hjdayaiji on p. 82, 1. 20. 


Translation 

Explanation of the terms caturdaSayutam, tUhltdntasamanvitarji, trtiya - 
brahma, and hjdayarji 

(Now A.G. is giving an explanation of the text from verse 9 on¬ 
wards). 

1st interpretation : 

This i.e., the third brahma, viz. ‘ hfdaya-sa' (or amfta-bija) joined 
with the fourteenth vowel i.e., ‘au’, is linked with the sixteenth 
i.e., visarga, ‘ah’, which occurs at the end of tithUa, the soul of 
fifteen kalds. (Thus it becomes ‘safau-\-ah’-=sauh.) 

‘Tutarji' may be interpreted as 'yugmam' or a pair. With the 
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fourteenth, the pair makes sixteenth which is the ‘ lia ’ or the 
presiding deity of the fifteen vowels, viz. oisarga (ah). 

Its (i.e. of the oisarga) end is the seventeenth, viz., the arm- 
ttara or the transcendental aspect (of Reality). Hfdaya or heart 
is that which is linked with it (i.e. with anuttara). It has already 
been stated in detail that all things whether external such as ajar, 
or internal, such as pleasure, take hold of that germ (the source of 
all existence) as the highest Reality. Therefore that ( anuttara ) is 
the heart or core (of Reality). 

2nd interpretation 

(A.G. gives this interpretation by splitting caturdaia into ‘catur’ 
(four) and dais, (states).) This is an interpretation with reference 
to the phoneme V. That which is brahma, i.e., sdmarasya or equi¬ 
poise, in other words, which is the conjunction of the four states 
(caturdaia) i.e., * udyoga ’, ‘avabhdsa’, ‘carvana ' and ‘oilSpana' of the 
subject and the object is the primal undifferentiated state. Being 
linked with that means ‘inseparable from that’. 

The vowels which are up to the end of ‘S’ are known as tithiia, 
because out of them, the other remaining phonemes are bom. 
The last ones of the vowels coming at the end of the above tithiia 
vowels are the four immortal phonemes viz., /•, f, l, j. Brahma is 
well connected with these vowels. From the point of view of 
ascent, Siva who is higher than nara and Sakd is the third. There¬ 
fore, the third brahma is identical with supreme Siva. 

The subject (oedaka), moving forward by means of the four 
states of udyoga, avabhSsana, carvana and oilapana, with his eagerness 
increased by those states, dissolving the amjtakalSs (i.e. r, f, /, /) 
within his Self, unifies the entire objectivity with his Self. Thus, 
by accomplishing the fusion of the stir of the state of the subject 
and object within the Self, he enters the state of anuttara, the very 
heart of the universe which can be accessible only to jhana (gnosis) 
characterized by identity, or yoga characterized by activity. As 
has been said in Bhagavadgita: “One who is established in yoga 
regards everything as the same (divine) in all cases. He sees the 
Self (in all beings 5 ) and all beings in the Self” 8 (VI, 30). 

3rd interpretation : (from the point of view of Snanda i.e., with re¬ 
ference to the phoneme l S'.) 

It is Snandaiakti (the power of beatitude) which is the base of 
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the rise of pure 7 icchdSakti (will), i.e. pure icchdSakti is implicit 
in ananda. In a reverse order, icchd is the third with reference to 
ktriyd Sakti (e.g. 1. kriyd, 2. jhdna, 3. icchd). This icchd (will) in its 
initial aspect, being untainted with desired objects is brahman 
(tadevaprdk-ko(au-i$yamdnddi-akalufam brahma). 

CaturdaSa may be interpreted as forty by analyzing the word 
into 'Caturye daSa' i.e., four times ten. Bhairava together with his 
three Saktis (viz. para or supreme, pardpard or supreme-cum-non- 
supreme and apard or non-supreme) plus the thirty-six categories 
(tattvdni) would make forty. As has been (rightly) said, “The 
thirty-six tattvas are to be purifed. The purifier is the supreme 
Bhairava. The means (of purification) is the supreme triad (viz. 
para, pardpard, apard). This initiation is the highest one”. 

‘Caturdaia yutam' means ‘connected with these forty.’ Ananda 
Sakti is already supreme and being perfect, united with all the 
vowels and their subsequent phonemes i.e., the consonants which 
indicate earth etc. ( tadantaih-yonirupadharddibhih samanvitarji). 
‘Samanvitam ’ is to be taken as an adverb in the sense of ‘having 
been unified’. 

This brahma is the hrdaya or heart i.e., the centre. This is ap¬ 
prehended immediately ( sakrd-vibhatarji) everywhere (in the form 
of vowels and consonants and subjects and objects) and is reali¬ 
zed mainly by intuition {prasarjikhydna-gamyam mukhyatah). 

It should be borne in mind that for those who, purified by the 
supreme grace, are competent for this realization, the practice of 
yoga is useless like sham illusion (orthaindrajalika-kaland-sadrSo) 
4th interpretation : (from the point of view of icchd 6 i.e. with re¬ 
ference to the phoneme ‘i’.) 

Now interpretation is being given from the point of view of 
icchd (aspect ofSiva.). The third is icchd. That is brahma; ‘ brahma ’ 
is one who is ‘ brrphita ’ (grown, swollen, evolved). In this context, 
it is brahman, because being identified with the objects of desire, 
it is fully grown and is thus full brahma (brrphitam isyamdnena 
abhinnenapurnam brahma). 

‘CalurdaSayula ’ may be interpreted as that with which forty 
are united. The word ‘yuta’ coming after caturdaJa can also be 
taken in the sense of ‘unseparated’, i.e. the forty inhere only in 
brahma as icchd; they are not separate from brahma. TithiSanta- 
samanvitam may be interpreted as follows. ‘ TithiSa ’ means of the 
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lord of vowels, i.e. anuttara or ‘a’. Tithiidnta means ‘at the end 
of ‘a’ or ‘d’ of dnanda Sakti'. ‘Samanvitam' may be analysed into 
sam-\-anu-{-itam. ‘Anu ’ means ‘after’ (paScat). ‘Sam’ means well 
(sarjiyak), 'itam ’ means ‘known’. So ‘samanvitarji’ means well 
known after dnanda. (Siva is well known after dnanda as icchd. 
That is the hr day a or core of Bhairava). This icchdtmaka brahma is 
bodhamaya i.e. pure consciousness. 

■5th interpretation : (from the point of view of iidna, i.e. with re¬ 
ference to the phoneme ‘i’.) 

Now the interpretation is being given with reference to iidna, 
i.e. the phoneme ‘i’ (iidndpeksaya). ‘Trtiyam brahma' may be inter¬ 
preted thus: The third i.e., icchd is brahma. This means that 
owing to expansion (prasdra-vaiat ), it has become great ( brhatbhu- 
tdm which is the etymological meaning of brahma) i.e., it has 
acquired iidnata or rulership ( iidnatdm dpannarji). Caturdaiayutarri’ 
means ‘in which the forty tattvas or categories have mingled with 
one another’. 

Tithiia may be interpreted as follows: Of akula or anuttara who 
is the lord of the vowels ( tithUvarasya akulamaya anuttardtmanah). 
Antah means sarfikrtih i.e., absorption i.e., absorption in anuttara, 
i.e. the initial pulsation of kulaiakti that is absorbed in akula or 
anuttara. So tithiidntasamanvitam means ‘joined with the primal 
pulsation of kulaiakti that is absorbed in akula the lord of the 
vowels.’ (That is the hrdaya or core of Bhairava). 

6th interpretation: (from the point of view of unme?a or the phoneme 

V.) 

Now the interpretation is given from the point of view of un¬ 
mesa or jhdna-iakti (the energy of knowledge). 

The third brahma is iidna or ruler. 

When the forty categories are just separating from unmesa, i.e., 
when there is the first pulsation for an external manifestation, 
then that state is known as caturdaiayutam (yutam meaning separa¬ 
tion in this context). Tithlidntena means with the initial pul¬ 
sation. The whole thing means with the desire to shoot forth 
(prarurukfutayd); it is well linked with the initial pulsation of 
kulaiakti that is absorbed in akula, ‘the lord of the vowels’. The 
word ‘sam’ in ‘samanvitam’ connotes ‘bharana’ or maintenance, 
i.e. nourishing the state of objectivity. 
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7th interpretation: (from the point of view of unatd i.e., from the 
point of view of the phoneme ‘fi’.) 

Onatd i.e., U is the intermediate point between jhdnaiakti and 
kriydSakti. This has been indicated before. Its nature is Udhata, 
i.e. to hold the division of the categories of existence prior to 
manifestation in jndnaiakli itself. In accordance with this estab¬ 
lished practice ( rdtjihyd ), the third brahma at this stage is that 
which holds the entire mobile and immobile manifestation within. 
In contrast to the atuddha syyfi (the entirely differentiated order of 
manifestation), and tuddhaSuddha syyfi (the differentiated-cum- 
undifferentiated order ofexistence), it is a purely undifferentiated 
order of manifestation ( htddha-srspydtmakarji ). Hence it is the third 
brahma. Phonematically, it is joined with the tithUas which are 
the very heart of Reality, i.e. the vowels and with the consonants, 
beginning with ‘ka’ and ending with ‘kja’ coming after the vowels 
( tadantaih ). 

8th interpretation: 

The interpretations are given with reference to the four void 
vowels (tunya-catuska) , viz. y, r, /, 7. First of all the interpre¬ 
tation is being given with reference to T- That is the void or 
empty dkdSa (ether) symbolized by ^ in which the condition 
{data) of the four ( catur ), viz. the earth, water, fire and air either 
disappears in the gross form in sarjihdra or withdrawal of the 
world-process or in the subtle form remains as void ether. The 
icchd ( i ) inhering in y (r-f-i = r)j considered in a reverse order 
with reference to kriyd ( dnanda , icchd, jhdna, kriyd ) is the third 
brahma. Linked (yutam) with that void ether, the third brahma 
may be termed icchd. This brahma is full of the external glow of 
tithUvara, i.e. the sun. 8 Arka or the sun is the symbol of pramdna 
or knowledge. So tithiSdnta-samanvitarji means joined with the 
tejas or glow of pramdna or knowledge. 

9th interpretation: (with reference to the phoneme f.) 

This also is to be interpreted in accordance with the explana¬ 
tion given above. Tytiyam brahma is now to be taken in connection 
with itdna, the symbol of long ‘ f’ which appears in f (f-j-f.). 
This also is to be interpreted as the previous one i.e., as joined 
with the glow of pramdna or knowledge. 
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10th interpretation: (with reference to the phoneme /.) 

The third brahma is known as icchd inasmuch as i inheres in / 
(/-|—t = /). It is vyoma or idnya (ether) which is the inner state 
(antaradaid) of four viz., earth, water, fire and air, is its base 
(,ddhara ). Therefore, it is linked with that. This brahma being 
connected with some reality which follows the tithiidnta i.e. the 
glow of fire ( vahni ), known as pramdtr-tejas is of the nature of the 
void ( vyomdtma). 

11th interpretation : (the interpretation with reference to the 
phoneme l) 

As in f phoneme, the third brahma inherent in the phoneme / is 
ildna (/+£ = /) itself. This also is connected, on the one hand, 
with the ether, the inner void, the base of the four categories of 
earth, water, fire and air ( caturdaia-yutam ) and on the other, 
with something indefinable that follows the pramdtr-tejas ( tithi- 
idnta). 

Only this one plunges with tremendous momentum into the 
fullest form of the void (paripdma lunya) which is Bhairava itself. 

What this means is the following: When icchd together with 
iidna which is its own nature, reaches the vyoma plane (i.e., the 
plane of the void) of objective experience ( vedya ), then it rests 
in slight luminosity for a while, suddenly enters the plane of the 
void ( vyomebhdmim) which is unbounded (aparyantatdm) , invari¬ 
ably steady ( niicaldm ) almost like wood or stone. About such 
yogis as have entered the state of the void which is like deep sleep 
without the awareness of any object whatsoever ( apavedya-susupta ), 
it has been said: “Even the sound of a kettle drum or bronze 
cymbal cannot awaken him from his state of absorption”. 

12th interpretation: (with reference to e.) 

Now in accordance with the process explained before, when the 
six vowels (a, d, i, i, u, u) enter another, there occurs diversity of 
forms. Keeping this in view, the nature of the third brahma is as 
follows: When icchd (will) together with iidna ( i , i) is oriented 
towards entering anuttara (a, d), then it experiences the joy of the 
emotional excitement generated by the union of iakti-kjobha or 
icchd-takti and anuttara , and this is what is said with regard to that 
state. 
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Sdmdnya spatula 1 is the fourth state of the particular ( viiefa) 
spandas of the qualities of consciousness flowing externally in the 
form of a vowel of slow tempo, predominantly of the nature of 
sattva, or a vowel of middle tempo, predominantly of the nature 
of rajas, or a vowel of fast tempo, predominantly of the nature of 
tamas. This is indicated by the word catuh (four). That is akula 
when the state of sd.md.nya spanda is present. Icchd with liana ( i) 
joined with that akula or in other words anutlara is the third 
brahma in this context. This brahma is also joined with & occurring 
after the termination of the phoneme V i.e., tithila (tithilasya 
akdrasya antyena anandalaktydtmand anvitam). 

13th interpretation: (with reference to ai ) 

(In this connexion, A.G. splits bhairavdtmanah into two, viz., 
bhairavdtma and nah.) 

Similarly when that phoneme e enters the highest state, i.e. 
anuttara with dnanda-iakti (a, d), then acquiring the long state i.e. 
ai (dirghlbhutarp), it abides in the perfect form of Bhairava, and is 
our (Saivas’) brahma. 

Thus this pair of vowels, viz. e and ai (bijayugmam) by entering 
the vowels, viz., a and d in various ways 8 , become 'dcchddcPjsamar- 
tha' and ‘prasava-samartha’ 10 which are stated to be of the nature 
of ‘kdmatattva’ and ‘vdk-tattva.' n This is supported by such lines 
as: “All desired objects ( kdmdn ) should be accomplished with 
kdma (power of desire). This iakti should be willingly ( kdmam) 
applied to all objects of desire”. 

“The bija or vowel inhering in e and o i.e. anuttara state is 
meant to give utterance to kdma-tattva (inhering in ai and au).” 

l4th interpretation: (with reference to o and au) 

With reference to the fifth and sixth phonemes i.e. u ( unmefa ) 
and u (unatd ), the explanation that has been given earlier, viz., 
that is the third brahma which is joined with the distributed form 
of forty categories and the group of vowels and consonants will be 
helpful here. When this enters the anuttara state, it becomes 
a, a — u, u, equal to o; a, a—o equal to au. So in the context o 
and au, this is the third brahma, identical with Bhairava. 

15th interpretation: (With reference to the phoneme ‘arp’ or bindu 
kald.) 



Abhinaoagupta 


217 


In accordance with what has been said earlier, brahma joined 
with the distributed form of the forty categories and the group 
of vowel-consonants, i.e. brahma appearing in the innumerable 
form of the external world is the bindu or dot ( anusvdra ). It is the 
hfdaya or the very core of Reality, viz., Bhairava in his aspect of 
knowledge. Consequently, this core or bindu is the nature of the 
third brahma. 

16th interpretation : (with reference to the phoneme ah) 

(i) From the point of view of external visarga 

All this multitude of categories darts forth as Bhairava and 
being emitted outside and expanding, it is known as brahma 
inasmuch as it is of the nature of expansion and abides externally. 

(ii) From the point of view of internal visarga 

It is the stage of visarga which is identified with Bhairava, which 
by setting aside all exclusion indicative of difference and having 
acquired ‘the state of everything being all things’ has grown and 
is thus present also as an internal visarga. (Consequently there 
are with reference to visarga two aspects of the third brahma — 
external and internal). This has been determined with atten¬ 
tiveness. 

Thus the pervasion of the third brahma of sixteen kinds has 
been described with reference to vowels. Its pervasion with 
reference to each consonant has already been described. 

Now the expressions ‘ caturdaSayutam , tithiSdnta-samanvitam, tri- 
tiyam brahma, and hrdayam Bhairavatma’ have to be explained with 
reference to the various stages of life. 

Third brahma with reference to the classification of bodily states 

CaturdaSayutam: taking the word daSa as daSa, caturdaSayutam 
means joined with the four states. The four states are (i) child¬ 
hood, (2) youth, (3) old age, and (4) taking on another body 
(after death). Being an aggregation of these four states ( catu - 
ftayasamahdramayarji), having a gross body composed of the five 
gross elements [pahcabhautikarji) and inwardly united with tithl- 
Santa, i.e. prdna and apdna which are breaths going out (expira¬ 
tion) and coming in (inspiration) respectively ( antah tithiSdntan 
praveSanirgamdtmand prandpdna-rOpena yutam ), the puryasfaka 13 is 
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also the third brahma. Being pervasive ( bfhattvdt ), it is void, and 
the heart abiding in it is that ofSakti ( atra ca hfdayarjx Saktyitma ). 14 
In fact, it is Siva -blja (bija i.e. source of all existence) who is all 
awareness ( bodhdtmaka) and who in progressive compactness or 
solidification having adopted (1) physical body, (2) prdna, (3) 
puryasfaka, (4) Sdnya or consciousness devoid of any object, and 
(5) turya or the fourth state of consciousness or the metaphysical 
Self has expanded into five kinds of experients with particular 
kinds of vehicles. These are called respectively (1) external self 
(i bdhydlmd ), (2) prana as the self ( bhutdtmd ), (3) the subtle body 
as the self which carries the soul from one state of existence to 
another (dtivahikdtmd) , (4) the inner self ( antardtmd ), and (5) 
the supreme self (paramdtmd). This is the hrdaya (centre) i.e., 
Bhairava Himself. 


Notes 

1. The five main powers of Siva are anuttara (a) or cit, dnanda 
(represented by the phoneme d), icchd (represented by the pho¬ 
neme ‘i’), jhdna or unmefa (represented by the phoneme V), 
and kriyd (represented by the phonemes, e, ai, o, au). Icchd comes 
after dnanda. 

2. This experience is known as vedaka-tdddtmya— the identity of 
the subject with all. 

3. This experience is known as vedya-tddatmya—tht identity of 
all manifestation with the Self. 

4. Icchd is implicit in dnanda. But in this aspect, it is not tain¬ 
ted by any desired object. Hence it is called pure. 

5. ‘Yu miSrane amUranc vd’: The root ‘yu’ connotes both mingling 
and separation. In this context it connotes mingling. 

6. The difference between icchd mentioned earlier and icchd 
mentioned now is that the earlier is of puroa kofi i.e. of the first 
aspect where there is not even a trace of the desired object; 
whereas the icchd mentioned now is of the second aspect where 
there is a subtle incipience of the desired object. 

7. As soon as anuttara oriented towards external expansion 
begins to throb as vimaria, there is a lapse of its essential nature. 
But it has not yet emerged from the state of jhdna and reached the 
state of kriyd by which it manifests itself as the external world. 
This is an intermediate state of idnydlUdnya. This state is called 
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vyomasamidhi by the mystics, ft symbolizes the initial stage of this 
samidhi (ecstasy) and / the final. 

The following indicates the four stages of this samidhi : 

T — Unsteady vyomasamidhi followed by pramina-tejas or glow of 
knowledge. 

f slightly steady vyomasamidhi followed by pramana-Ujas. 

/— Semi-steady vyomasamidhi followed by pramitj-tejas or glow of 
the subject. 

/— Fully steady vyomasamidhi followed by pramitr-tejas. 

8. Siminya spanda : This is the universal vimaria-iakti of the 
Divine, the universal creative pulsation. When it is exteriorized 
and flows in the form of different objects, when it becomes the 
manifestation of the gunas of prakfti, it is known as viieja spanda. 

9. “Various ways” ( vaicitryinupraveiit ) is to be understood 
thus: 

1. e <= a-f-i, i, i.e. mingling of anuttara, icchd and iiina 

2. e*=i+i, i, i.e. mingling of inartda, icchi and iiina 

3. a: — a-\-e, i.e. mingling of anuttara or trikonabija i.e. e 

4. ai = i+e, i.e. mingling of inanda and trikonabija, i.e. e 

In Sarada script e is written as IV. Hence it is called trikonabija, 
i.e. a vowel having three angles. 

10. Acchida-samartha literally means ‘with the virility covered’ 
i.e. in-operative. It is also called * akfubhdha-samartha ’, i.e. with 
inoperative vitality. In the state in which the male principle and 
the female principle or in other words the vowel and the con¬ 
sonant are not in actual union or in the case in which vowel and 
consonant do not mingle with each other, in that there is no 
external manifestation or expression. This state is known as 
'icchida-samartha '. Kimatattva so long as it is not manifest, so long 
as it is not operative in kima-vik, it is not of practical use. 

The mystery of kima-vik lies in the actual union of the male 
and the female principle or vowel and consonant. The kima as¬ 
pect of Siva-Sakti lies in their sarfigha\\a or union. 

The vowel V is short ( hrasva ) which symbolizes only Siva 
without the union of Sakti. Hence it is only ‘ icchada-samartha.' 

11 . Prasava-samartha : Literally, it means capable of begetting 
or procreation. Ai is always long ( dirgha ), hence it is symbolic 
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of the eternal union of Siva-Sakti, and therefore, it is prasava- 
samartha. This means that both kdma-tattva and kdma-vdk or kama- 
vdni are present in it. The phoneme ai is thus symbolic of com¬ 
plete or entire (paripuma ) Bhairava, for the union of Siva-Sakti 
is whole Bhairava according to Trika. 

12. Kdma-tattva and (kama)-vak-tattva: 

Kdma-tattva refers only to the potency of procreation. Hence 
it is indicative only of acchada-samartha. (Kdma)-vdk-tattva refers 
to the actual manifestation of the potency in creativity. It is 
prasava-sa mart ha. 

Phonetically, a pure vowel uncombined with consonant is re¬ 
presentative only of Siva who is acchada-samartha , or kdma-tattva, 
but a vowel combined with consonant is representative of the 
union of Siva-Sakti. Hence it symbolizes prasava-samartha or 
vak-tattva. 

In the present context, e symbolizes the former and ai symbo¬ 
lizes the latter. 

13. Puryastaka is the subtle body composed of the five tanmdtras 
(Sabda —sound, rupa —form and colour, rasa —flavour, sparla — 
touch, and gandha —smell) and manas, buddhi and aharjikdra. This 
is also ativdhika deha. It is called dtivahika, because it carries the 
Self from one birth to another. Till death the Self resides in 
puiyasfaka or dtivahika deha. According to Abhinavagupta, this 
is also brahma. 

14. Saktydtma and the five kinds of experients: 

The liquid Siva -bija itself in its progressive solidification 
becomes spanda-Sarira, iakta-Sarlra, pujyasfaka-Sarira, prdna-Sarira, 
sthula-Sarira (the external gross body). Since.they are all expressions 
of Siva’s energy, they are, according to Abhinavagupta, a kind 
of self. Thus there are five different kinds of self, viz., (1) the 
external self— bdhyatmd, (2) the pranika sc\(—-bhutatmd, (3) the 
subtle body that carries the Self from one form of existence to 
another— dlivahikatma, (4) the inner "Self— antardtmd, (5) the 
supreme Self-- paramdtmd. All this is brahma. 

Text 

From praveiopdyo'tra on p. 82, 1.20 upto bhdvand sarjivedana 
yuktya niyama eva on p. 89,1.23. 
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Translation 

The means of entering this (which is the heart ofBhairava) is 
the following: One should constantly contemplate the various 
stages of the experients as integrally Bhairava. What this means 
is the following: 

‘Caturdaia-catvdrirjitat-yutaTji-dvigunam-atitih’ means ten ( data) multi¬ 
plied by four = catvdrirjiSat i.e. forty. CatvanijiSatyuta forty twice 


i.e. 80 

Tithayah pancadaSa means the lunar fortnight i.e. 15 

I&ih i.e. Rudrah 11 

Antah samanvitayuktd dvigunitd kdldstrayah means double 
the three times (present, past, future)... 6 


112 


The word l marma' in this context means ‘measure of fingers’. 
Therefore, l dvddaJottaratatamarmagata' means ‘stretching up to 
the dimension of 112 fingers.’ 

The whole sentence means: ‘One should (constantly) con¬ 
template on the very corporeal existence ( Sarirasattdm eva ) integ¬ 
rally ( anavacchedena) of all the stages of experients stretching 
upto the dimension of 112 fingers, 1 viz., sthula Sarira, the gross 
body, siiksma Sarira, the subtle body, para Sarira, the causal body, 
Sdkta Sarira, and spanda Sarira, throbbing with the expansion of 
the energy of I-sense {mantra-virya-vikdsa-sphurikfta), full of the 
excitement brought about by visarga-viSlesa i.e. the emission of 
the semen of the male state and visarga-sarfighaffa i.e. the spot 
of the union of the emission or the female state as Bhairava 
himself. 

In accordance with the tradition of simultaneous entrance or 
carydkrama, caturdaSayutam is to be explained as follows: 

Catasro daSdyasya (tat caturdaSayutam) i.e., that which has four 
aspects, viz. sweet, astringent, bitter and sour i.e., various kinds 
of wine such as madya, surd, dsava etc. 

TilhiSdnta in this context means the substance that issues forth 
from both, viz. vira, and yogini or kunda-golaka. 
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Samanvitarji means the secretion existing within their generative 
organs and denoted by the word 'kusuma'. ‘Trtlyam brahma.' 
means the ashes that remain after the fuel in the form of the world 
is completely burnt out (i.e. pramiti or awareness). Bhairavdtma 
means full and satiating liquid. 1 Hfdayam ’ or heart signifies the 
seminal fluid of vira and the thick secretion of yogini existing within 
the generative organs of the two. These substances (wine etc.) 
in as much measure as is obtainable destroy all taint of difference. 
The following process is generally observed. Doubt which brings 
about narrowness of mind is generative of the first sprout of the 
mundane tree, and then it expands, becomes mature, and finally 
brings about the very fruit (i.e., complete involvement) of mun¬ 
dane existence. It has been fabricated by the awakened ones in 
such a way that it may become stationary in the case of the un¬ 
awakened ones. In the case of fools, once a doubt is entertained, 
it gets rooted in their mind, it fructifies in diverse ways for them, 
according to their peculiar nature. 

Therefore, on account of diverse imagination doubts assume 
different forms and are described as adharma (unrighteous) etc. 
They vary according to each scripture, and each country. As 
has been said, “Just as a plunderer carries away the valuables of 
the house, even so depression saps away the vitality of the body.” 
(Sp. K. Ill, 8). 

When that doubt is instantly dissolved, then the stain of the 
trouble of the psycho-physical limitations of the aspirant is cast 
out ( nirasta-paSava-yantrand kalanko) and he enters the heart of 
Bhairava. Therefore, one should in every way, practise the 
discipline that leads to the heart of Bhairava. This is the sense 
of the teaching of Tilaka-Sastra. It has also been said in Bharga- 
Sikha: “One should welcome the mode of life of the viras 2 and 
should practise it in due order.” In Sarvacara also, it has been 
said: 

“It is the fool who is subject to doubt owing to ignorance, and 
thence arise birth and death. All the mantras are of the nature of 
phonemes, and all the phonemes are of the nature of Siva. All 
that is considered as drinkable or non-drinkable is (after all) 
simply water; all that is considered to be eatable or not eatable 
is (after all) simply what comes from the element earth. Whe¬ 
ther beautiful or ugly, everything is (after all) the product of 
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the element fire. Touchable and untouchable are considered to 
be only a matter of the element air. The hole (whether of the 
male organ or the female organ) is only a matter of space. 

Sweets offered (to the deity), the person who offers, and one 
who accepts the offer they are all, O goddess, a mass of the five 
elements. There is nothing which is not a product of the five 
elements. For what is one to entertain a desire (as desirable)? 
And regarding what one is to hesitate as undesirable?” 

In Viravali Sastra also, this is the opinion. 

In Kramastotra also, it has been said: 

“I bow to Kali who, for regulating the affairs of the world 
(Jagato yamdya) portrays the form of those who carry out the 
option of doing this or that (yamasya yantuh), the option charac¬ 
terized by intentness in accepting one object by keeping off 
other ones ( sarvdrthasaijikarfana sarpyamasya), and to Kail who 
simultaneously assimilates (lit. swallows up) in her inner being 
the advanced souls above vikalpas and enjoys the grand play of 
involving limited experients in vikalpas ( mahdgrdsavildsa-rdgdt) 
i.e., who carries out sankoca and vikdsa at the same time.” 

This has been explained by me in detail in the gloss bn it, viz. 
Kramakeli. Therefore, in Trika Sastra, this very activity almost 
without any curb is worship. All things are available for the 
fulfilment of this worship. The course of knowledge has been 
described in detail. Of the castes—Brahmanas, etc., there is no 
fixed principle, for the caste distinction is artificial. The speci¬ 
fication that Brahmanas alone are entitled for instruction can 
convince only the silly herd. This has been conclusively clarified 
in detail by the Lord in ‘Muku{asamhita’. In Trika, it is esta¬ 
blished without any effort at proving. 

(Now another interpretation of the text is taken up) 

The treatment of amftablja 

The fourteenth vowel, i.e. the middle one between o and arji is 
au. Tithildnta i.e., the final of the vowels is visarga i.e. ah. Trtiyam 
brahma is that which comes in between fa’ and ‘ ha ’ i.e. 'sa\ 
This is really the mantra (i.e. sau(t) which is the generating seed 
of the universe. Whatever existent (sat) represented by that ‘sa’ 
appears whether in the sphere of earth, prakjti or mdyd that 
falling within icchd,jhdna or kriyd is sl triad (represented by au) and 
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being an epitome of all, is delivered in and by Siva (represented 
by the visarga, ah). 3 Thus this indeterminate ( nirvikalpaka ) conti¬ 
nuum of manifestation goes on ceaselessly. 

A determinate thought-construct is used when it is meant to 
express predominantly a sense of difference, connected as it may 
be with the three series of time, as for instance, ‘this was done in 
such a manner by women, friend, etc., this is being done in such 
a manner (by them), this will be done in such a manner (by 
them). On the contrary, even the stage of Siva which is plain 
liberation (and amftabija) is for the unfortunate ones always 
(i.e., in both nirvikalpa and savikalpa states) a desert or a vast 
forest owing to the fear of transmigratory state. “ (For the un¬ 
fortunate ones) there appears to be a heap of tangled flames in 
the form of submarine fire bursting forth from water. From the 
full moon, the very abode of nectar-like light, there appears to be 
splitting of thunderbolt from fear. Through thought-construct, 
there is fear of transmigratory existence even from the expansion 
of sovereignty (of anuttara). What strange things extend indiff¬ 
erent ways through the development of evil fate !” 

In ISvarapratyabhijfta also, it has been said: “He who know 
that all this glory (of manifestation) is mine (i.e. belongs to the 
Self), who realizes that the entire cosmos is his Self possesses 
maheSati (lordship) even when dichotomising thought-constructs 
have their play” (Agamadhikara IIA, 12). As among figures, 
the four-armed Vi$nu, the three-eyed Siva etc., among spirituous 
liquors, sura, asava, etc. lead one forcibly as it were to the state 
of Bhairava, even so, among all the phonemes, ‘sa’ leads to the 
state of Bhairava. 

‘Sa’, the nature of which is the ambrosia of the highest beati¬ 
tude, casting the host of all other phonemes within itself, shines 
forth in manifestation. That which is the highest nature of satya 
(truth), sukha (happiness), sampat (acquisition), satta (existence), 
all beginning with ‘sa’ , is experienced at the time of the appearance 
of the sound ‘si’ to express pleasurable sensation when there is 
the quivering of the male organ and contraction-cum-expansion 
of the female organ. That is really the non-mayiya nature of 
satya etc. 

Those who by means of the grasp of the supreme core i.e., 
amrtabija, have become versed in knowing a thing by a mere hint 
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or gesture can, by penetration into truth through ‘ sa' (tdvati 
satyapade anupravetat) , know the desired object of others only by 
means of the phoneme ‘ga’ etc., out of the innumerable words 
such as 'gagana', ‘gavaya’ and 'gava', occurring initially, in the 
middle or at the end. Thus even one phoneme can express the 
real sense. As has been said “There is an intermixture of word, 
the object denoted and the knowledge (indicated by the word) 
by mutual imposition. If one practises sarjiyama* on each of them 
separately, he can acquire the knowledge of the sound of all 
creatures.” (Yogasutra III, 17). 

Therefore, for the most part even phonemes ‘a’, 'ca' which 
are mere ‘parades’ and affixes etc., even in the state of mdyd 
(i.e. even in the work-a-day world), as in the highest state ex¬ 
press such a sense of negation and totality (nisedhasamuccayddika- 
martham abhidadhati ) as are absorbed in the state of the subject and 
have not yet acquired objectivity and being destitute of external 
gender and number have not yet acquired the status of'saliva' or a 
definite word of declension and are non-different from things that 
are yet to become the objects of negation and totality. This is the 
sense also of what respected Bhartfhari says in the following lines 
in Vakyavicara i.e. Vakyapadlya: 

“Every word is initially complete in itself separately but (in a 
reciprocal relation of word, sense and knowledge) that same word 
becomes a correlative”. 

In Vedic grammar and divine Sastras like Siva-Sutras, an 
etymological explanation of words occurring as mantra (sacred 
formula) or in inidation, in accordance with the intent of each 
letter of the word is considered to be perfectly appropriate. That 
is not conventional; the etymological cxplanadon of every word, 
owing to unforeseen destiny has not reached the common people. 
So the nature of the phoneme 'sa' is also like this. The explanation 
of au and the visarga (of the mantra sauh) has already been given. 
It has been said in Purva-Sastra (Malinlvijaya): 

“Three spheres (viz. prthivi, prakrti and mdyd) are pervaded by 
the phoneme 'sa', the fourth one (viz. the Sakti sphere) is per¬ 
vaded by the trident i.e. 'au' and the one that transcends all, 
viz. Siva is indicated by visarga i.e. ah. This is how the pervasion 
of pard is described.” (M.V. IV, v. 25). 

“The mystery of this can be understood only when the spiritual 
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director (guru) is satisfied with the physique, monetary position, 
knowledge of the Sastras, good caste, good morals and good 
qualities of the pupil. O goddess, venerated by the viras it is only 
when the mystery (of this mantra) is unravelled ( bheditd ) by the 
guru, pleased in heart, it is only then that it should be considered 
as bringing about fulfilment [siddhi i.e. liberation), not otherwise.” 
(M.V. 111,57-58.) Elsewhere also it has been said: 

“There is only one sfsfi-bija (i.e. amjrtabija or sauh), one mudrd 
viz. khecari. One in whom both of these are engendered is situated 
in a stage of surpassing peace.” 

Therefore, the rule is that mystic knowledge or this mantra is 
not to be recorded (clearly) in a book. In Purva-Sastra (i.e. 
Malinivijaya) also * sauh ’ has been described in a disguised way in 
the following form: “United with the left thigh, the creature has 
come according to tradition” in which ‘united with the left thigh’ 
(vdmajdnghanoitah ) really means ‘united with au\ the creature 
(Jiva) really means ‘sa\ ‘has come according to tradition’ (param - 
paryakramdgatdh) really means visarga, i.e. (so the whole thing 
really means sa-\-au-j~: i.e. sauh). In this book also, it will be 
said “As lying in the seed of a banyan tree”. 

Explanation of etannah.. yogavimuktidam 

[Nah = na-\-a-\-ah i.e. na, the first letter of Malini, a, the first 
letter of Matfkd, symbol of vira, and ah, symbol of visarga-iakti 
yoginl. The person bom from the union of these is known as 
yogini-jata]. Only such a person can have realization of the heart 
of Bhairava i.e. amjrtabija or the mantra sauh in whom: 

1. The state of an experiencer has arisen (jdtah prddurbhUta- 
pramdtj'bhdvah) from the union of Siva -vira who is to be cognized 
by means of‘na’ (the first letter oiMdlini) and ‘a’ (the first letter 
of Mdtjrkd) and visargaiakti (i.e. yoginl).* 

2. Or in him who is Rudra. Rudra is one who can successfully 
keep off or destroy the bonds of mdyd. He is the veritable man. 
He alone can clearly realize it. He who is not Rudra, nor born of 
yogini cannot realize it. The realization of amjtablja can bestow 
sadyoga or identity with Bhairava, which is ascertained as libera- 


•Such a person was known as yoginibhulx. Abhinavagupta himself was a 
yoginibfmh. 
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tion (in Trika). The word 'sadyah' denotes immediately. This 
suggests that he who realizes it is of this kind i.e., Rudra or born 
of yoginli no one else can obtain it. He who is of the above kind 
realizes it clearly. Thus he realizes the heart i.e., ‘sauh' which 
offers liberation immediately. 

Explanation of ‘asya uccara kfte...svadehdoeialakfanam * 

Mantras are the sacred phonemes both worldly and divine. 
They save by reflection ( mananatranarOpdh ). For worldly purposes, 
they are of the form of thought-construct i.e., vikalpa ; as divine or 
transcendental, they are full of sarjivit-iakti (the power of higher 
consciousness). The mudrds are the particular dispositions of the 
hands and feet of the nature of kriydiakti. Mantramudragana, there¬ 
fore, means a host of great powers brought into being by mantra 
and mudrd , which in the collective form is identical with pardiakti 
(the supreme Sakti). * 

[A.G. explains svadchavetalaksanam in the following ways: ] 

(1) ‘ Sva ’ means ‘of one’s own’ ( svasya-atmanah) dehasya —of the 
body means ‘of prdna, puiyaffaka, idnya etc.’ Aveiah means imme¬ 
diately by the entrance (in oneself) of the highest nature, there 
is the disappearance of the stupefaction which connotes depen¬ 
dence on others and the emergence of the stage of the conscious 
subject permeated by autonomy. (2) svadehdoeiah may be ana¬ 
lysed into soadd -f- ihd-\-aveiah. ‘ Svadd ’ means ‘that which imparts 
its own nature (of prakdta and vimaria) to all objects’. Ihd means 
expansion of intial icchd up to kriyd. Tayd dveiah means penetra¬ 
tion by such ihd. So the whole phrase [soadehdvdalakyanaiji ) means 
in a manner characterized by the penetration in him of the ex¬ 
pansion of ihd which has the divine nature of prakaia and vimaria. 
The supreme state of the Experient characterized by such ihd is 
svadehaveiah. That is the (real) enunciation of this mantra i.e. 
sauh which arises in the above manner, being established in the 
highest aspect i.e., the aspect of the supreme conscious Self ( urdh - 
vdcarane sthitau satydm). 


•In the ordinary life, a senseis meant for a specific purpose. The eye for 
instance can only see, not hear. There is, however, a general state of the sense- 
activities in which the functions of all the senses can be performed simultane¬ 
ously without the use of the gross senses. This is the collective state of the 
senses. 
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The way by which this state can be brought about has been 
determined very often. (Now A.G. interprets sadyas tanmukha- 
tam etc.). By the word ‘ sadyah' (immediately) is suggested absorp¬ 
tion in the anuttara stage. 'Tanmukhatam eti ' means that after 
samdveSa, one acquires supreme consciousness ( para-rupa ). This 
penetration is not the like that of the animals whose real nature 
of Bhairava on the contrary is concealed. (Now A.G. takes up 
'muhurtam smarate ’ for explanation). ‘ Muhurtam ’ in this context 
means ‘fortyeight minutes’. Though amftabija is undetermined 
by time ( akalakalitatve’pi ) yet the word ‘ muhurta ’ is used here 
with reference to the experience of other experients which is 
temporal (Jiara-kalanapeksaya). ‘ Yah smaratV means he who esta¬ 
blishes congruous connexion with amftabija ( anusandhatte ). He 
alone holds captive ( sambadhnati) i.e. makes identical with him¬ 
self ( svatmani ekikaroti) the multitude of mantra and mudrd already 
explained because of his unity consciousness ( advayatah ). How 
does he do so? He alone can do it who by means of cumbaka i.e. 
by means of Sakta-Sarira which contacts the universal aspect, 
having impressed with mudras on all fronts, establishes congruous 
connexion with amftabija. 

The particle 'tu' is used in the sense of certainty. He who 
being stamped with the pulsation of Sakti, has joined his con¬ 
sciousness in congruous unity with Siva who is the embodiment 
of this kind of true state i.e., sauh ; he alone accomplishes this, not 
stone etc., which come under the category of nara. (The ex¬ 
planation of atitdndgata.-.kathayati eva is as follows): 

He tells by mere will ( sahkalpanat ) all the events which have no 
obvious meaning ( anartharupam ), goes on telling all about them 
till the very end (kathdparyantatdmnayati),cventso{thepast (atita ), 
or likely to occur in the future ( andgala ) or which may be not 
existing {pragabhdva) , or non-existent in any other form ( anydbhd - 
vat) , i.e. in the form of pradhvarfisabhdva (non-existence caused by 
utter destruction), alyanldbhdva (absolute non-existence), or 
anyonydbhava (mutual non-existence) or of any other kind of non¬ 
existence ( ilaradapi). Under what circumstances does he do so? 
The answer is when he is interrogated about a certain matter 
(pfsfam tad yasydsli sa tatha )—he is all-knowing. Only when a 
question is put {praSne ), then what he desires to know (yadeva 
kilajnipsyati) that which is already lying within him, he expresses 
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outwardly in vaikhari or gross speech (tadeva antargatarji bahisku- 
rute). As has been said: 

“As the sustainer of this universe (i.e. Siva) when eagerly 
entreated with desire accomplishes all the desires abiding in the 
heart of the embodied yogi who is awake after causing the rise of 
the moon (soma) and the sun ( surya).” 6 (Sp. K. Ill, 1) (i.e. by 
means of jnana and kriyaSakli). One and the same yogi even in 
memory (which refers to the past) and imagination (which 
refers to the future) remains equally in the present. Past and 
future do not exist for him. As has been said: 

“It is better to remain in the present which is not limited by 
the past and the future.” Sa When the state of the experient has 
been existing from before (from endless time) and there cannot 
be any increase or decrease in it, how can it tolerate such limi¬ 
tations of the present? “So and so knows this, does this". There¬ 
fore, it has 1 sakjdvibhdtatva', i.e. it is shining eternally. Therefore 
has it been said. It is because of this i.e. limitation that the pre¬ 
sent time requires a reference to the past etc. i.e., to the past and 
the future. In the absence of limitation, because of non-appli¬ 
cability of expectancy, reality is undetermined by time. This 
has been repeatedly stated. It is the Lord alone who makes the 
variegated power of time manifest. “Moreover in any waking 
condition, that which is considered to be a ghafikd i.e. twenty 
four minutes, in that very time those experients, who are under¬ 
going varied experiences in a dream, experience the diversity of 
a day, three hours ( prahara ), a year etc.”. 

(Now A.G. is giving an interpretation of the fourteenth verse, 
viz. praharadyadabhipretam.. .rudraJaktibhih. The vision of the Deity 
by means of rodhana and drdoana.) 

Rodhana-praharah = prakrffoharah; saksdt — sdksa-\-ad. 

Praharah has been explained by A.G. as the state of complete 
dissolution. The sense is: the aspirants after having realized the 
amrta-bija or sauh, and having assimilated the objective world 
grasped through the senses into the Self (sdksdt), or in other 
words achieved its dissolution in akula or anuttara. 

Drdvana-sak$a-\-at 

Making the same sense-grasped (sdksa) objective world which 
is now internalized, externalize (at), bringing it face to face with 
jhdnaSakti residing in Sadasiva, the so-called preta (preta-Sabda - 
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vdcya-saddSiva-nivis(a-jhdnaiakti-dbhimukhyena), undoubtedly {asarji- 
digdharji kftvd), realizes the goddess icchd-Sakti —the source of 
effecting all external forms ( rdpdndm kalanam) and attracted by the 
simultaneous process of rodhana-drdvana-takti, i.e. the simultaneous 
Sakti of assimilating inwards the sense-grasped objective world 
( sdkyasya-sendriyasya rupasya adanaiji bhaksanam kftvd) and effecting 
extemalization of 'the assimilated objective world ( atanam ca 
sdtatyagamanarji kftvd), (realizes the goddess icchd-Sakti ). 

*Ru’ denotes rodhana and ‘dra' denotes drdvana. Rodhana in this 
context is a technical term. It means saifihdra, i.e. withdrawal or 
dissolution. Drdvana is also a technical term in this context. It 
means Sff(i i.e. manifestation. Being drawn i.e. going in a state of 
absorption through the saifihdra and sfffi Saktis, he (the.yogi) fully 
perceives i.e. experiences. This is what is meant to be said. (First 
of all, there is rodhana —the state of inward dissolution and then 
there is drdvana, the state of external expansion). 

1. Rodhana—the state of inward dissolution 

What is said to be perception or experience (yadidam darfanarji 
ndma ) that comes to the yogi who, having reached the state of 
akula in which the waves of all the external vikalpas (thought- 
constructs) have dissolved ( tat-sarva-tarahga-pratyastamaydrdhya- 
akula-sattddhirddhasya) and full of icchd-Sakti which has reached its 
highest capacity by coming in contact with svdtantrya (divine 
autonomy) full of endless glory ( ananta-mahima-svdtantiya-yogdt ), 
realizes the dissolution of icchd in anuttara. 

2. Drdvana—the state of external expansion. 

Then the same icchd becoming externally oriented assumes the 
aspect of jhdnaSakti, having slightly indistinct appearances of 
difference as its object. 

Rodhana even in external orientation and Drdvana even in internal orien¬ 
tation 

The jhdnaSakti of the nature of sdmdnya spanda (general pulsa¬ 
tion) expanding towards the outside, assumes the form of the 
senses of the nature of specific spanda and the yogi at this state 
achieves the rodhana or arresting of the senses in the same condi¬ 
tion outside. This is indeed atana in rodhana i.e. sdtatydgamana or 
continuous movement in rodhana or arresting. Therefore, rodhana 
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is both drdvana or expansion and bhakfana (swallowing) or dis¬ 
solution. This process is known as vamana-bhakpana, i.e. both 
ejecting outside and swallowing within. DarSana or experience 
is of the nature of prathd i.e. it involves both sdmdnya or general 
jiidna and viSepa or specific jhana and what is prathd involves diver¬ 
sity of expansion {prathdydka tathavidha-vaidtrya-yogdt). A state 
of indecision or doubt depends on two alternatives, e.g., whether 
this is the trunk of a tree or a human being. Even this uncertainty 
has an element of certainty about it (for certainly it is one of 
these and cannot be anything else). Thus the divine power 
achieves what is hard to accomplish. 

Explanation of prahara.. .smarana 

Such a yogi is verily Bhairava who has the power of memory 
which is pardpara i.e. which assimilates a past experience to a 
present one. That is why it has been said only in ‘two praharas' 
i.e. by placing two cognitions {para and apara) together. The para 
or the previous or the past prahara is that of actual experience and 
the apara or the second prahara is the cognition of the sameness in 
the present. Remembering the amptabija in this way (i.e. in 
pardpara* way) he becomes settled in oyoma or empty space 
{vyomastho jdyate) i.e. he acquires the status of an experient in 
putyapfaka (at the time of perception or first experience) and Sanya 
or void (at the time of apohana). When his perceptual experience 
is characterized by prahara i.e. by complete absorption, he 
deliberates upon it by calling it up in memory again and again. 
“Sakpdt paSyati asarpidigdhaiji...rudra Saktibhih ” is connected with 
this as with the previous one. It has been said that till that time 
even the memory is like the original experience itself. It is said 
that he is united with the vikalpa Sakti of the nature of apara i.e., 
apohana i.e., he experiences even the gap occurring between the 
first experience artd its recall. 

(Now A.G. is explaining the 15th and 16th verses). When per¬ 
ceiving, then remembering, then settled in vyoma i.e., in apohana 
(the experience of the gap between the first experience and its 
recall), he experiences again by means of these processes uni¬ 
tedly ( trayena ) then with three kinds of cognition characterized 

*Paripara means that together with dariana or anubhasaj Mna, the yogi has 
smrtijnina, vikalpajMna and apohana]Hina. 
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by the expression praharatrqya, the mdtarah sarva i.e., all the inner 
pramdtaras, in other words the inner supreme energies of the sen¬ 
ses,® being experients become siddha or perfect in experiencing 
the objects regardless of the other experients being successful in 
experiencing them. 7 

YogeSvaryah means those who have gained aiSvatya i.e., svdtan- 
trya or autonomy by means of yoga characterized by identity with 
the inner genuine experient. Mahdbaldh means ‘mahat balaiji 
ydsdrji tah' i.e., they whose prowess is great. The bala or prowess 
here means the power of expanding in all directions without any 
check in contrast to the external senses. ‘They’ refers to the 
inner Saktis ( antah-karana-didhatayah) viz., manas, buddhi and 
aliarjikara. These are also perfect because regardless of the res¬ 
traints advocated by all the ordinary empirical texts, they are 
full of activity prompted by the ardour or autonomy. 

Virdh—Vires in this context are what are called the organs of 
sense and the organs of action (of such^’ogis). They also become 
perfect. VireSvardh i.e., the lords of the viras or in other words, 
the energies of ka and other phonemes also become perfect. 

‘ Sakiniganah’ means Brahml and other divinities who appear 
with the manifestation of ‘ka’ and other phonemes and who are 
a host of powers denoting different mental modes such as attrac¬ 
tion, aversion etc. This host of powers also becomes perfect. 
Since it is perfect, therefore it is powerful ( balavdn ). 

Paramdrji siddhim yacchanti means (they) offer the paramd- 
perfection; paramd means parasyamd i.e., pramiti or correct notion 
of the supreme experient (parasya ). This siddhi or perfection is 
vikalpdlmikd, i.e., even with external means of proof, the yogi is 
able to pinpoint the nature of the supreme, e.g., such is the su¬ 
preme ( asau parah ) or they offer the (most) desired object of the 
yogi, viz. the realization of the (real) ‘I’. Two alternative courses 
would be applicable ( vikalpayoga ) successively ( kramaSah) both to 
the yogi who carries on the yogic practice as a matter of course 
without knowing its full value ( ajiidtdrthakriye) and also to the 
yogi who carries on the yogic practice with full knowledge of its 
purport ( jiidtdrthakriye). 

Explanation of ‘anena...prasidhyati’ 

In short ( kim bahuna ), those adepts ( mantrinah ) who practise 
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the discipline of spiritual perfection ( sddhayanti) in accordance 
with the mantra of other scriptures, they also will become perfect 
by this creative mantra (hjdayam i.e., sauh bija) and will become 
liberated while alive. Without this ( mantra) the highest per¬ 
fection will not be achieved. This is the sense. 

The interpretation of the last lin , viz. ‘yat kificit bhairava etc’ 
is the following: ‘Siddhah or they who have become perfect 
(through jhdna), sddhayanti or they who are carrying on the dis¬ 
cipline of spiritual life (through yoga), setsyanti or they who will 
become perfect gradually by means of powers like animd etc., all 
these have achieved or will achieve perfection only through this 
mantra (i.e., sauh). Without penetration in this central creative 
mantra, even success in the pragmatic life will not be achieved, 
or in tantra i.e., in the practical discipline of yoga, all that is due 
to this ( mantra) only. 

Thus the highest Lord himself is this hjdaya bija i.e., sauh 
mantra. In this way strengthened by the three Saktis (of para, 
pardpard and apard,), he is full of udaya-satphdra-maya* and identi¬ 
cal with infinite Consciousness. 8 

(A.G. is now explaining adfs(amandalo’pi) 

(1) From the standpoint of pati 

Thus, K adf$\a' is that which is unseen i.e., unknown, the sphere 
of ignorance, the limitation of mdyd ( akhydti-rupam anjam mdyd- 
malani). This hfdaya-bija (sauh) realized in this way removes 
( lumpati) the limitation of mdyd which brings about a sense of 
differentiation and also the primal ignorance ( akhydti ruparji) of the 
true nature of the Self. 

(2) From the standpoint of pafu (adrffarji, anddni eva lopah, tadyogi) 

At the same time, this ampta-bija having accepted the limi¬ 
tation (lopa or saiikoca) pervading the four spheres of Sakti, mdyd 
etc. is present in the form of limitation also. 

Thus the highest Lord who is a mass of consciousness has vidyd 
(i.e. anubhava or the pard state), mdyd (i.e., apohana or the apard 

*Udaya-sarfihira-maya is a technical term. It means that at the time of ex¬ 
perience, it is udiyam&na (rising), at the time of memory ( smrii), it is udaya- 
sarph&ra-maya, at the time of apohana, it is only sarjdiira-maya. Udaya-satjihdra 
includes all the three. 
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state) and both (i.e., smfti orpardpard state). As has been rightly- 
said: 

“DarSana i.e., experience is the supreme Sakti (pard ), smarana 
or memory is the supreme-cum-non-supreme Sakti {pardpard); 
vikalpa or alternation or apohana is the non-supreme Sakti {apard). 
The Lord has all the three Saktis. He has both the powers of 
mdyd (the power of differentiation) and vidyd (the power of non¬ 
difference or identity). Mdyd has four spheres (viz., pfthivl, 
prakjti , mdyd and Sakti). Vidyd is the consciousness of Self, full of 
grace, the beneficent Energy of Siva.” 

If the above verses have to be interpreted primarily in 
accordance with yoga then as prescribed in Sri-purvasastra 
(Malinivijaya) etc., one should first follow holy observance (of 
fasting etc.) and then enunciate this mantra (i.e. sauh). The verses 
should be interpreted evidently in this way, for in the fixed prac¬ 
tices of yoga (dfffakatyefu) the numerous practices depending on 
a fixed order refer only to certain fixed rules. The yogis also 
have to observe a fixed discipline in connexion with nerves, 
vortices of energy ( cakra ), karanas ®, creative contemplation (bhd- 
vand), etc. 


Notes 

1. The throb of the corporeal I-sense will be clear from the 
following chart: 


Dimension 

The state 
of the 
Experient 

Name of 
the body 

Dimension Folds of the 
of the Body 

fingers 

From the toe 

Bahyatma 

Sthula- 

84 

The external 

of the foot up 
to the head 

pramata 

Sarira 


fold of the 
body 

From the toe 

Bhutatma- 

Suk$ma- 

12 

The inner 

of the foot up 
to Brahma- 
randhra 

pramata 

Sarira 

(84-4-12) ■ 
96 

= second fold 

From the toe 

Ativahika- 

Para- 

12 

Third fold 

of the foot 

atma- 

sarlra I 

(96+12) — 

measured up¬ 

upward upto 

pramata or 


108 

to 12 fingers 
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above 
Brahma- 
randhra 

From the toe of Antaratma- Sakta- 2 Fourth fold 

the foot down- pramata Sarira (108+2) = 

ward in the 110 

earth upto two 

fingers 

Two fingers Paramatma- Spanda- 2 Fifth 

above the pramata iarira (110+2) = fold 

Ativahika 112 


2. ‘Vira’ : This means literally a ‘hero’. The term designates a 
special category of Tantrika initiates characterized by courage 
and an inclination towards orgiastic practices. 

3. This means that the mantra 'saul 4’ covers the entire mani¬ 
festation. 

4. Sarjiyama is a technical word of the Yoga-Sutras of Pataiijafi. 
It includes the three practices of dhdraqd or fixing the attention, 
dhydna or meditation and samddhi or complete absorption of the 
mind. 

5. Here soma or the moon symbolizes jfidna-iakti (the power of 
knowledge) and surya or sun symbolizes kriydSakti (the power of 
action). 

5. a cf. Malinivijaya Varttika 1,156, with the sukhi bhaoet. 

6. Paranufa-Sakti means the inner supreme energy of the sen¬ 
ses. The word mdtarab connotes these inner Saktis or energies 
of the senses. There is a difference between indriya-iakti and 
indrxyavxtli. IndriyaSakti means the inner energy of the senses, indri- 
yavjtti means the mode in which senses perceive objects. Indri- 
yavftti is extroverted; indriyatakti is introverted. Indriyaiakti has 
abhedajhdna or identity-consciousness; indriyavrtti is concerned with 
bhedajfidna, the difference and variety of objects. 

7. When all perceivers perceive the same object as it is, e.g., 
when all perceive a jar as jar, then the perception is confirmed 
and it is considered to be the right perception. The yogi's per¬ 
ception is perfect whether other people perceive a particular 
object in the same way or not. Moreover, the perception of other 
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people is of the kind of indriyaiytti, whereas the perception of the 
yogi is of the kind of indriyafakti which is of a different order. 

8. Ananta-sarfividaikyaSdli : This includes the ideas of ‘prasdra- 
hfdaya' and yarjihdra-hfdaya. Prasara-hfdaya is a-ha-m’. This is 
known as ‘hrdaya-bija’. Sarjihara-hrdaya is m-ha-a. This is technically 
known as pinda-natha. Both refer to the identity of the infinite I- 
consciousness. 

9. Karana is one of the dnava updyas by which the aspirant con¬ 
templates over the body and the nervous system as an epitome 
of the cosmos. 

Introduction to Verse 19 

It has been said that ‘Trika is higher than Kula’. Now of this 
Trika, anuttara is that which transcends all. It is this which the 
Tantra is going to describe. 

ADRSTAMANDALO’PI EVAM 

YAH KASCID VETTI TATTVATAH 
SA SIDDHIBHAGBHAVEN NITYAM 
SAYOGI SA CA DlKSITAH // 19 / 

Translation 

Whosoever thus knows truly (the bijamantra sauh) even if he 
has not seen the mandala, he enjoys the success of perfection eter¬ 
nally. He is (perfect) yogi, he is (really) initiated. 

Text 

From mandalam on p. 90, 1. 7 upto nityamiti on p. 90,1.19. 
Translation 

Mandala 1 means a mystic circle (diagram) in which the deity 
is installed. Adptfa means one who has not seen or one who has 
not joined the association of yoginis ( aprdplamtlako'pi ) by means of 
caryd or observance of certain religious rites through Sakti process 
(idktopdya) or niidfana i.e., a religious rite practised at night 
through dnava process .or hafhapdka i.e. a persistent process of 
assimilating experience to the consciousness of the experient 
classed under idmbhava process. 

Another explanation of mandala may be the system of nerves as 
medium of pranic currents and a smaller group of nerves. 

So ‘ adrf(amandalah' according to this interpretation of mandala 
would mean ‘one who has not perceived the group of nerves etc. 

(Continued on page 238) 
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CHART No. 10 



The outline of the Man^ala of the Trident and Lotuses 
(trtiul&bjaman<}alam) prescribed by MVXJT 9.6-31 
(TA 31.62-85b). 

Diagram Courtesy: A. Sanderson 
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by means of yogic practice’, it may be interpreted as not even 
having seen the diagram of the trident with lotuses.* In the 
matter of realization, man$ala or the ceremony of initiation is 
of no use. 

‘Evam means 'evameva' i.e. all of a sudden. 

*Yah kaScit ’ means: he who has been favoured with the highest 
grace (pardJaktipdtdnugrhito), ‘vetti' means he alone.knows. ‘This 
realization alone is dikfd, what else is dikfd (initiation)?’ 

Therefore thus knowing, he has (really) been initiated by 
omnipresent revered Bhairava. The statement that “The man 
with little intelligence who adopts a mantra by himself (without 
the help of a guru ) gets into trouble’ ’* applies only to mantras other 
than this central seminal mantra, not to this mantra, viz., sauh blja, 
for it is the very heart of Bhairava. This mantra transcends even 
such deities as Mantra, MantreSvara and Mantramaheivara. 

This cannot be expressed in a book. It is the very core of the 
Divine. It has (already) been clearly laid down that this is truly 
acquired only by the favour of the highest grace. So ‘any one’ 
suggests that any one can acquire it irrespective of caste, religious 
vow, caryd etc.; insight into it is the main point. 

That enjoys full perfection. Since a yogi is one who yearns 
after communion with the Divine, initiation characterized by the 
gift of spiritual insight (jnana-ddna) and the destruction of mdyd 
(mdydksapana ) 4 is imparted to him alone. The particle ‘ca’ has 
been used in the sense of certainty. Therefore he should be wholly 
considered a. yogi. That is why it is said, “He alone is the yogi 
who has attained full perfection. He alone is ever initiated.” 

Notes 

1. Mandala : A.G. interprets it in three ways: 

(1) devatacakram, a circle in which a deity is installed. This is 
the usual meaning of the word, (2) the group of nerves for the 
passage of prdnic currents, and (3) the diagram of the trident 
with lotuses. 

2. triiulabjddimandalaiji : This is the diagram of a triangle re¬ 
presenting the divine Sakti or Devi in all her aspects. A white 
lotus (abja ) is placed on each prong of the tritdla for worship. 
The diagram is given on the previons page. 

On the occasion of initiation, a diagram like this was drawn with 
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lines of lime and shown to the disciple before initiation. 

3. The full verse referred to is as follows: 

Svayaqigrhita mantraSca kliSyante calpabuddhayah 

Lipisthitastu yo mantro nirviryab so’trakalpitalii // 

“People with little intelligence who adopt a mantra by them¬ 
selves (without its being imparted by a guru) get into trouble. 
That mantra which is simply recorded in a book is without any 
power. This is what is declared here.” 

4. This is hermeneutic interpretation of dlkfi. The letter ‘di’ 
means ‘ diyate jn&nam' i.e. insight is imparted; the letter ‘kfa’ 
means ‘kfiyate pdpam' i.e., sin is destroyed. 

Text of the Verse 

ANENA jftATAMATRENA jSAYATE SARVASAKTIBHIH 
Translation 

By mere knowledge of this mantra he (being perfect) is known 
by all the iaktis. 

Translation of the Commentary (p. 90, 1. 22 to 1. 24) 

He is known by all the iaktis means ‘by all the omniscient 
deities’. By mere knowledge of this mantra, he knows whatever 
is known by those iaktis. This should be interpreted as before.' 
1 Sarvabhih iaklibhifi' is used in an instrumental sense. 

Text of the Verse 

SAkinIkulasAmAnyo 

BHAVED YOGAM VINAPI HI // 20 // 
Translation 

Even without yoga, he becomes equal to the family of Sakinis. 

Translation of the Commentary (p. 91, 1. 4 to 1. 6) 

Merely by having an insight in this mantra, 1 without the 
practice of yoga which brings about identity with the Divine after 
the end of this body formed by mayd, the aspirant not only be- 



240 


Para- Trisika-Vivarana 


comes equal to the family of Sakinls— but becomes even superior 
to them, for the group of Sakiru has only viksa spanda (particular 
spanda) (which only leads to behaviour and intercourse charac¬ 
terised by differentiation), whereas he (the aspirant) becomes 
identified with samdnya spanda or universal pulsation of the Divine, 
with the energy of the unsurpassed akula {samdnya spandarupo 
akulardpah) and becomes the master of the group otSaktis. 

Notes 

1. Anena jndtamdtrena (by merely having an insight in this 
mantra): In L.V. A.G. explains it thus: Etatsamdvefdbhydsdt i.e., 
by the practice of absorption in this (i.e. sauh). 

2. Sakinikulasdmdnyo: In L.V., A.G. explains it thus: Sakini- 
kulena devatacakrena samdnyastulyo bhavati, anenajndtamdtrena sarvasya- 
vastunah purandt, i.e. He becomes equal to the group of divinities, 
for merely by the knowledge of this {mantra), there is the pleni¬ 
tude of all things. 

In his Vivarana commentary on Paratrisika, A.G. says that the 
aspirant who has acquired a knowledge of the mantra sauh not 
only becomes equal to the Sakinls but even rises superior to them, 
for the Sakinls are confined only to viSesa spanda, whereas this 
aspirant acquires the energy of samdnya or universal spanda. 

Text of the Verse 

AVIDHIjSO VIDHANAJNO 

JAYATE YAJANAM PRATI // 21 II 

Translation 

Even if he is ignorant of the injunctions pertaining to rituals, 
he acquires the knowledge of the injunctions concerning sacrifice 
(by himself). 

Translation of the Commentary (p. 91, 1. 10 to 1. 15) 

Vidhi means both knowledge {jhdnam) (of the injunctions per¬ 
taining to religious ceremonies) and its practical application 
{kriya). He who has not got these two is a mere animal. As has 
been said in Kiranagama: “He who is engaged only in thinking 
of the means of (sensuous) enjoyment {bhogopayaoicintakah) is always 
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a mere formless animal, ignorant, incapable of doing anything, 
having no qualities, wanting in power, diffusive ( vydpi ), con¬ 
fined only within rndyd, and steeped in her interior.” 

Even such an animal by mere insight into this mantra becomes 
a vidhanajna of sacrifice. ‘ Vidhanajna ’ is one who has both know¬ 
ledge of the injunctions and their practical application ( vidhdnatji 
jnaca yasya sah) i.e., he is both a knower and performer of the 
ceremony appropriate to a certain religious obligation ( visaya - 
sarjigata karanam prali kartajhdtd ca). 

Though the sacrifice that he performs may not be formally 
perfect, yet it brings about the full fruit for him, for this central 
seminal mantra is all-inclusive. 

Text of the Verse 

kAlAgnim Aditah krtva 

MAYANTAM BRAHMADEHAGAM 

Sivo viSvAdyanantAntah 

PARAM SAKTITRAYAM MATAM // 22 // 
Translation 

Beginning from kdldgni i.e., the earth right up to rndyd, thirtyone 
tattvas rest in brahma- body. Siva i.e. anaJrita Siva with Sakti 
rests in an 2 -\-anta-{-antah i.e., in visarga (coming) at the end of ‘a’, 
i.e. ah. In the remaining {para ) 3 i.e., au beginning from Suddha- 
vidya ( viSvadi), rests Sakti, Sakti-traya i.e., Sakti-triSula —Sadasiva, 
Isvara and Suddhavidya of the nature of icchd, jhdna and kriyd. 
This Sakti-/n/5/a is acknowledged as the Supreme {tacca pararri 
matam) or Creative force {visargamaya). 

Translation of the Commentary (p. 91,1. 21 to p. 92,1. 2) 

Kdldgni is the initial bhuvana of the earth category. So 'Kala- 
gnim aditah kftvd mdydnlarrC means from the earth category upto 
rndyd. All these rest in the body i.e., the essential nature of brahma, 
i.e. in ‘sa\ 

ViSoadi means from luddhavidyd up to andJrita Siva with Sakti. 
Anantah — an-\-anta-\-antah. An means the vowel ‘a’, antah means 
the end of vowels i.e. visarga. Param that which expands {visargdt- 
makam) i.e., expands in Suddhavidya, l£vara and Sadasiva. 
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Sakti-trayam 4 means that which consists of three iaktis viz. icchd, 
jfitina and kriyd. That which is constituted by these, i.e. sa-\-au-\- 
ah: is considered to be the supreme. The same thing has been 
declared by the verse, beginning with the phoneme 'sa'. (The 
phoneme ‘ sa ’ is symbolic of 31 tattvas from the earth up to mdyd, 
* au' is symbolic of Suddhavidya, 15vara, and Sadaiiva and ‘ah' 
is symbolic of Siva and Sakti. Thus 'sauh' includes all the 36 
tattvas.) 


Notes 

1. Brahmadehagam: Brahma in this context means ‘sa'. This 
interpretation is based on Bhagavadgita which says that Brahma 
is om, tat, sat. The ‘t’ of‘sat’ is dropped, and ‘sa’ is considered to 
be Brahma. It is generally called tjtiyam brahma, the third name 
of Brahma, the first two names being om and tat. 

2. 'a' with: becomes ah i.e. visarga. The phoneme ‘ a' is gene¬ 
rally called ananta in Trika inasmuch as it is the basis of all ex¬ 
pansion. 

3. The word 'para' being repeated twice yields two meanings. 
The first para means ‘in the remaining’ and the second para means 
the supreme. 

4. Sakti-trayam means that which is constituted by three iaktis, 
viz. icchd, symbolic of Sadasiva, jhdna, symbolic of I $ vara, and 
kriyd, symbolic of Suddhavidya. 

Text of the Verse 

TADANTARVARTI YATKlftCIT 

SUDDHAMARGE VYAVASTHITAM / 
ANURVlSUDDHAM ACIRAT 

AlSVARAM jRANAM ASNUTE // 23 // 

Translation 

Whatever is established (in the universe), all that reposing in 
that i.e., sauh, is in the pure way i.e. it is implicit in sauh in a pure 
way i.e., without any mala or limitation. The limited individual 
soon enough obtains the pure knowledge of the Divine (after 
the realization of sauh). 
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Translation of the Commentary (p. 92, 1. 7 to 1. 10) 

Whatever is established in a variegated way i.e. in bhed&bheda 
and bheda in the universe, all that reposes in the central seminal 
mantra sank in a pure state i.e. in a state of undifferentiated unity. 
Ann is (1) one who breathes or (2) one who experiences and 
utters in a limited way. Even he (after the realization of sauh) 
becomes topmost of living beings (murdhanyo bhavan) and obtains 
by the influence of this mantra (tatprabhdvSt) the Divine knowledge 
very soon. How? 

Text of the Verse 

TACCODAKAH SlVOjftEYAH 

sarvajRah parameSvarah / 

SARVAGO NIRMALAH SVACCHAS 

TRPTAH SVAYATANAH SUCIH // 24 // 

Translation 

(The first line has two senses:) (1) The guru who inspires to 
know the secret of that amrta-bija should be considered as Siva. 

(2) It should be known that He who inspires to know this 
mantra is Siva. He is unknown to others but He is Himself omni¬ 
scient, Supreme Lord. He is omnipresent, spotless, pure, fully 
satisfied, abiding in His own essential nature, unsullied. 

Translation of the Commentary (p. 92, 1. 16 to 1. 19) 

The guru or spiritual director who inspires this mantra to rea¬ 
lize should be understood to be Siva Himself. It is Siva alone 
who inspires it. He is beyond comprehension, for he is the (eter¬ 
nal) subject (and cannot be reduced to an object). Svdyatana 
is one who (while abiding in his essential nature) emanates his 
own ( sva) ayas i.e., the existence or objects in the form of con¬ 
sciousness. All this has been delineated in detail (earlier). 

Thus having described it in detail, the scripture emphasizes 
the purport in conclusion. 

Text of Verses 25 and 26 


YATHA NYAGRODHABlJASTHAH 
SaktirOpo mahAdrumah / 
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TATHA HRDAYABlJASTHAM 

JAGADETACCARACARAM II 25 // 

EVAM YO VETTI TATTVENA 

TASYA NIRVAjvlAGAMINl / 

DlK$A bhavatyasamdigdhA 

TILAJYAHUTIVa’rJITA II 26 // 

Translation 

As the great banyan tree lies in the form of potency in its 
seed, even so this universe with all the mobile and immobile 
beings lies in the seminal mantra (sauh ), the very heart of the 
Supreme. 25. 

He who knows this mantra in its essence, becomes competent 
for initiation leading to nirvana (liberation) undoubtedly, without 
any formal ceremony consisting of oblation ( dhuti ) withsesamum 
indicum (tila) and ghee (melted butter). 26. 

Translation of the Commentary (p. 93, 1. 7 to p. 94, 1. 5) 

It has already been said that there is nothing in this world 
which is simply non-existent. Everything (in its place) is all- 
inclusive. Just as in the seed of the banyan tree lie all the re¬ 
levant parts, viz. sprout, branches, leaves, and fruits, even so 
this universe lies in the heart of the Supreme. The certain con¬ 
viction of this is (in itself) undoubted initiation for liberation 
{nirvana). As has been said: 

“This is the acquisition of ambrosia leading to immortality; 
this alone is the realization of Self (lit. grip ofSelf). This alone is 
the initiation of liberation ( nirvana-dikfd) leading to identity with 
Siva”. (Sp. K. II, 7) 

There are other kinds of initiation also which may offer worldly 
enjoyments, but the insight into this ( mantra ) is the essential 
initiation. That is why it (Trika-Sastra) is superior to every 
other Sastra; it is even superior to Kulasastra. 

As in the weights of a balance, though there may be only a 
limited removal of the weight there arises a good deal of diff¬ 
erence in the measure of a thing only by slightly raising or 
lowering the balance, even so there occurs a good deal of di¬ 
fference in respect of the knowledge of space, time, and enjoy¬ 
ment of the higher and higher tattvas (categories of existence). 
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It is even possible that the sphere of experience ( saijivedana ) 
rising higher and higher may exceed the thirty-six categories. 
Since insight ( saijivedana ) into the hfdaya-blja or sauh is initiation 
( dikfd ), therefore is it said that vira and yogini who have pene¬ 
trated this insight ( etat saijivit anupravis(o) stand initiated (krla- 
diksan) by the grace of the I-consciousness described as revered, 
supreme Bhairava who is the ruler of the collective whole ( cakre - 
Svara ) of the twelve* external and internal sense-divinities ( ra- 
imi-devata-dv&daJaka) that are constantly present ( satatodita) in 
the supreme reality ( para-satta) and are transcendent to mdyS 
( amayiya ). 25-26. 

Thus the way in which the transcendental ( anuttara) state 
occurs without abandoning the external extension has been 
determined many a time both separately and in a composite way. 

Now this is what is to be said. In every Sastra it is said: “Those 
who are devoted to hfdaya-bija or sauh, the very import of Trika, 
even when they do not realize its full virility, are the very lord, 
in a veiled form, having entered the human body.” 

How is this worship to be performed? Even though this ex¬ 
ternal worship is without its full virility, there must be in it the 
impact of anuttara- reality ( anuttara sattd), for anuttara is after all 
anuttara. What is the operational method of this worship? In 
order to give a definite answer to this query, the author lays 
down the following verses: 

Text of the Verse 

MORDHNIVAKTRE CA HRDAYE 

GUHYE MORTAU TATHAIVA CA / 

NYASAM krtvA SikhAm BADDHVA 

SAPTAVIM§ATIMANTRITAM II 27 // 

Translation 
External Worship 

After making nydsa 1 on skull ( murdha ), mouth, heart, private 
part, 2 and the whole body 3 and tying the tuft of the hair ( Sikhd) 
with twenty-seven mantras. 

•The twelve sense-divinities are 5 organs of sense plus 5 organs of action 
plus mams and buddhi. 
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Notes 

This external worship is to be performed by vira and yoginl, 
together. 

1. Nyasa: mental assignment of various parts of the body to 
deities (by placing the fingers on them). 

2. The private part of both vira and yoginl. 

3. The mantra has to be repeated five times on each part for 
each of the five deities, viz. liana, Tatpuru$a, Aghora, Varna- 
deva and Sadyojata with the mantras of Mdtjkd and Malinl. The 
Malrkd mantra is akfa hrirji and the Mdlini mantra is napha hrirji. 
The doartana or repetition is made in the following way: 

25 mantras 

First doartana or repetition: 

1. ak?a hrim lianamurdhne namah 

2. napha hrim tatpuru$a vaktraya namah 

3. ak§a hrim aghorahfdayaya namah 

4. napha hriip vamadevaguhyaya namah 

5. ak$a hrim sadyojatamurtaye namali 
Second doartana: 

1. ak$a hrim tatpurujamurdhne namah 

2. napha hrim aghoravaktraya namah 

3. ak?a hrim vamadevahrdayaya namah 

4. napha hrim sadyojataguhyaya namali 

5. ak§a hrim iianamurtaye namali 
Third doartana : 

1. ak?a hrim aghoramurdhne namah 

2. napha hriip vamadevavaktraya namah 

3. ak§a hrim sadyojatahrdayaya namah 

4. napha hrim iianaguhyaya namah 

5. ak?a hrim tatpurujamurtaye namah 
Fourth doartana: 

1. ak$a hrim vamadevamurdhne namah 

2. napha hrim sadyojatavaktraya namali 

3. ak?a hrim iSanahrdayaya namali 

4. napha hriip tatpuru?aguhyaya namah 

5. ak?a hriip aghoramurtaye namah 
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Fifth ivartana : 

1. ak?a hrim sadyojatamurdhne namah 

2. napha hrim i^anavaktraya namah 

3. ak?a hrim tatpuru?ahrdayaya naraati 

4. napha hrim aghoraguhyaya namah 

5. ak$a hrim vamadevamurtaye namah 


27 mantras for tying the tuft of hair ( SikhA ) 


2 . 

3. 

4. 

5. 

6 . 

7. 

8 . 
9. 

10 . 

11 . 

12 . 

13. 

14. 

15. 

16. 

17. 

18. 

19. 

20 . 
21 . 
22 . 


Sr 5 {irupecchatmikaya Sikhaya bandh- karomi namah 
pararupaya anarp 

„ parapararupaya „ „ „ „ 

„ apararupaya „ „ „ „ 

Sr ?iirupaj flanatmikaya 

pararupaya „ „ „ „ 

„ parapararupaya „ „ „ „ 

„ apararupaya „ „ „ „ 

Sntirupakriyatmikaya 

pararupaya „ „ „ 

„ parapararupaya „ „ „ 

„ apararupaya „ „ „ 

Sthiti rupecchatmikaya 

pararupaya „ „ „ 

parapararupaya „ „ „ 

apararupaya „ „ ,, 

Sthiti rupajftanatmikaya 

pararupaya „ „ „ 

„ parapararupaya „ „ „ 

» apararupaya „ „ „ 

Sthiti rupakriyatmikaya 

pararupaya „ „ „ 

„ parapararupaya „ „ „ 

„ apararupaya „ „ „ 

Saiphararupecchatmikaya 

pararupaya „ „ „ 

»> parapararupaya „ „ „ 

» apararupaya „ „ „ 

Saiphararupajflanatmikaya 

pararupayi „ „ „ 


» 


>> 

» 


» 

)) 

» 

>> 

» 

>> 

» 

)> 


» 

» 
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23. „ 

parapararupaya 

24. „ 

apararupaya 

25. Samhararupakriyatmikaya 


pararupaya 

26. „ 

parapararupaya 

27. „ 

apararupaya 


Text 

EKAIKAM TU DlSAM BANDHAM 
DASANAM API YOJAYET / 
tAlatrayam PURA DATTVA 

SASABDAM VIGHNASANTAYE II 28 // 


Translation 

Then one should fetter the ten directions with only one mantra 
(viz. sauh), but before doing so, in order to remove all obstacles, 
one should clap three times by muttering inwardly (through 
madhyamd vSni ) s (the first time), an (the second time), ah (the 
third time). 


Notes 

The directions have to be fettered thus: 

1. Sauh indradiSa bandhanam karomi namah 

2. Sauh agnidisa bandhanam karomi namah 

3. Sauh yamadisa bandhanam karomi namah 

4. Sauh nairrtyadi^a bandhanam karomi namah 

5. Sauh varunadisa bandhanam karomi namah 

6. Sauh vayudisa bandhanam karomi namah 

7. Sauh kuberadisa bandhanam karomi namah 

8. Sauh ISanadiSa bandhanam karomi namah 

9. Sauh urdhvadisa bandhanarp karomi namah 

10. Sauh adhodisa bandhanam karomi namah 

Text 

SikhAsamkhyAbhijaptena 

TOYENABHYUKSAYET TATAH / 

puspAdikam kramAt sarvam 

LII^GE VA STHANPILE’THAVA // 29 // 
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Translation 

Then after consecrating water with the same number of japas 
as are meant for tying the tuft of hair, i.e. the same twenty- 
seven mantras as are meant for tikha-bandhana, one should sprinkle 
with the consecrated water over flowers and all other objects of 
worship successively. All this should be done by the vira on the 
female organ ( sthandila) of the jcupVii and by ihzyogini on the male 
organ ( lihga ) of the vira. 

Text 

caturdaSAbhijaptena 

puspenAsanakalpanA / 

TATRA SR§TIM YAJED 

VlRAEl PUNAREVASANAM TATAH // 30 // 

Translation 

One has to form a seat with flowers consecrated with fourteen 
mantras by putting a dot on each of the vowels from V to ‘au’ 1 . 
The vira should worship the sfffi-bija (hfdaya-bija), on this seat and 
then should fashion another seat by means of the same process.* 

Notes 

1. The flowers have to be consecrated with fourteen mantras 
in the following way: 

1. am 

2. arp 

3. im 

4. Im 

5. um 

6. um 

7. jm 

8. rm 

9. Im 

10. hp 

11. cm 

12. aiip 

13. om 

14. aum 


asanapakjaip 


fodhayami namah 


)) 

» 


» 

» 


)) 

)) 

» 

}) 

>9 
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2. This whole practice is shrouded in mystery. 

The Internal Supreme Worship 

Text 

sr$tim TU SAMPUTlKRTYA 

paScAd YAJANAM Arabhet / 
sarvatattva-susampOrnam 

sarvabharana-bho$itAm // 31 ii 

YAJED DEVlM MAHESANlM 

saptavimSati-mantritam 

TATAH SUGANDHIPU§PAISTU 

YATHASAKTYA SAMARCAYET I/321/ 

POJAYET PARAYA BHAKTYA 

AtmAnam ca nivedayet / 

EVAM YAJANAM AKHYATAM 

AGNIKARYE’PYAYAM VIDHIH /I 33 // 

Translation 

After the sampuflkarana of sfffi, 1 one should start the yajana i.e. 
the internal supreme worship. One should worship the goddess 
Mahe$anl who is fully equipped with all the tattoos or categories 
of existence, is decorated with all the ornaments and who is con¬ 
secrated with (the previously described) twentyseven mantras. 
Then with fragrant flowers one should pay the goddess due 
honour according to his capability together with yogini (jathd- 
Sakti ). 2 31-32. 

In this way, both ( oira zndyogini) should worship with supreme 
devotion and surrender themselves completely to her. The in¬ 
ternal worship has been described in this way. The same pro¬ 
cedure should be followed in the matter of agnihotra or sacrificial 
libation to fire associated with this worship. 33. 

Notes 

1. The sampuflkaratfa of sfffi has two meanings, viz. 1. The 
group of letters from ‘a’ to ‘kfa’. It is known as varria-srfti. Sff(i 
in this context is symbolic of hfdaya-bija in which all the letters 
from ‘a’ to 'kfa' are present. 2. It also means the coitus of oira 
and yogini 

2. There is double meaning in yath/Uakti also. Literally, it 
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means, not transgressing one’s capacity or capability. It also 
suggests that the worship has to be performed along with Sakti 
i.e., with_yoginl in this context. 

Text of the Commentary 

From murdhidini on p. 95,1.13 upto mdlinyddimantrdsidmanupraveSa 
on p. 95, 1. 19. 

Translation of the Commentary 

The esoteric aspect of the limbs pertaining to nydsa 

The nydsa on the head etc., is all right from the exoteric point 
of view. Really speaking, however, they being symbolic of man¬ 
tra are 

(1) indications of the five quintuple gross elements, viz. from 
ether down to earth which are said to be the external forms 
of the Supreme brahma, 

(2) essence of liana, Tatpuru?a, Aghora, Vamadeva, and 
Sadyojata, the five mouths of Bhairava, 

(3) forms of cit (consciousness), unmesa in the sense of dnanda 
or bliss, icchd or will ,jhdna or knowledge, kriyd or activity 

Their mantras are the following: 

1. iSdnamurdhne, 2. tatpurufa-vaktrdya, 3. aghorahjdaydya, 

4. vdmadeva-guhydya, 5. sadyojdta-mUrtaye. 

Really speaking there is no difference among the five (etat pahca- 
ka-aoibhdgdtmakatoe) . Each of these is quintuple. Therefore, the 
number of the mantras is twentyfive. The Mdlini mantra (napha 
hrirji) and Mdtjkd mantra (akfa hrirp) are both included within 
these twentyfive. 


Notes 

The esoteric aspect of nydsa would be the following: 


Number Limb ( aiiga) 

Tattva 

Mukha of 
Siva 

Sakti 

1 . 

Murdha (head) 

Akala (ether) 

liana 

Cit 

2. 

Vaktra (mouth) 

Vayu (air) 

Tatpuruja 

Ananda 

3. 

Hrdaya (heart) 

Agni (fire) 

Aghora 

Iccha 
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4. Guhya Jala (water) Vamadeva Jfiana 

(private part) 

5. Sarvanga (murti, PrthivI (earth) Sadyojata Kriya 
the whole body) 

Text 

From lisraSca devyah on p. 95,1.19 upto sarvasarvdtmakatva nirna- 
yenaiva on p. 96,1. 3. 


Translation 

Sikhd-bandhana (tying the tuft of hair): 

There have become nine forms of the three goddesses, viz. pard, 
pardpara, and apard because of each of them being connected with 
iccha, jhdna and kriya. Each of them being associated with sjrffi, 
sthiti and sarjihdra again becomes threefold. Thus their number 
becomes twenty-seven. All of them derive their nurture from 
hjrdaya-bija. 

Sikha symbolizes the autonomy of the Divine diffused from 
Siva upto the earth; its tying indicates identity, the quintessence 
of the non-differentiation of all. 

Though the limbs, head, mouth etc., have been indicated separa¬ 
tely, yet each one of them is specifying the other. This fact has 
already been established by the principle: ‘Everything is the 
epitome of all’ (sarvarji sarvdtmakarji ). 

Text 

From dUyamdnd ghatddydh on p. 96, 1. 3 upto ityetadapi nirnlta- 
meva on p. 96, 1. 18. 

Translation 


Diidbandhana: 

Jars etc. related to space indicate directions. These are ten 
with reference to oneself, i.e. to one’s body. In this case also, 
tying or fettering is symbolic of Self-realization. 

Three clappings'. 

This should be done with three clappings. Clapping is symbolic 
of stability (pratifthd) i.e., being stable in Self. In clapping, the 
hjdayablja starting with V is the mantra i.e. the first clapping 
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should be done with he muttering of V, the second with the 
muttering of au, the third with the muttering of ah. 

The mantra should be a mere mumble i.e. it should be uttered 
only indistinctly in madhyamd vdnl. Inner vimaria is the essence of 
sounding. That is accomplished in madhyamd vdni. It has been 
stated frequently that vaikhari or gross speech is only an appendage 
of madhyamd vdni i.e. gross speech is only external manifestation 
of what is inwardly mumbled in madhyamd. 

Pacification of obstacles: 

(In the esoteric sense), obstacles are the stain of waves of diff¬ 
erence of which the essence is limitation and division in the Su¬ 
preme Self (paramatmani) which is free of all difference and divi¬ 
sion. Their pacification connotes identification with the Bhairava- 
ocean in which there is no wave of difference or division. 

As has been said by venerable Somananda: 

“May Siva who has entered into us as (the empirical) subject 
make obeisance by Himself to Siva who is extended as the uni¬ 
verse by means of para who is His own Sakti in order to remove all 
obstacles which are but Himself.” (S.D. 1,1) 

Arghya-pdtra: 

Arghya-patra-vidhi is the ceremony for purifying the water and 
the small vessel containing the water to be offered to the deity. 
Both the vessel and the water to be sprinkled should be consecra¬ 
ted first with the twenty-seven mantras mentioned before. Water 
in this context means everything that melts the heart ( hfdaya - 
dravatmd, i.e. wine) because of non-restraint and non-hesitation. 

So far as flower is concerned, it has already been explained. 
Lihga-Emblem: 

With regard to the worship of the emblem ( lihga ), the view 
expressed in the following verse should be borne in mind: 

“Do not worship the emblem of Siva made of clay or stone or 
mineral or gem. Worship that spiritual emblem in which is 
absorbed the entire universe consisting of the mobile and im¬ 
mobile beings” (M.V. XVIII, 2-3). 

This has also been conclusively explained. 

Text 

From viSvdtmanitattve on p. 96, 1. 18 upto Sabdapratitipaurvd- 
paryamatre on p. 97, 1. 4. 
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Translation 


Asana (Scat): 

That is dsana (seat) which is determined by the agent through 
his autonomy, for when the aspect of universality is the main 
principle, then in the act of sitting, the location and seat are 
determined through autonomy only. 

Fourteenth Mantra: 

By fourteenth is meant * au ’, for it has already been said that 
that is the trii&la or trident (which symbolizes icchd, jhdna and 
kriyd). 

Srffi in this context means ( oarqa-srffi i.e.) the series of pho¬ 
nemes from ‘a' to ‘kfa’. It is the hjdaya (-blja or the mantra sauh) 
which is identified with the phonemes ‘a’ to ‘kfa’. 

That is the reason why the entire dsana is also covered with the 
same mantra, for the place of location ( ddhdra ) and that which is 
to be located are indissolubly connected. 

(What this means is that there is no difference between Siva- 
trikona and Sakti-trikona. Sak ti-trikoqa is the ddhdra and Siva- 
trikona is the ddheya.) 

As has been said in Bhagavadgita: 

“One who being united to yoga views the Self as seated in all 
beings (as the subject) and all beings residing in one’s Self 
regards all things as the same”. (VI, 29). 

The sarriputikarana of srffi: 

1. From the point of view of esoteric worship of the Supreme : 

Srffi here means the arising and subsiding of all the phonemes 
from ‘a’ to ‘kfa’ severally and cumulatively in the Supreme 
principle through hjdaya-bijq. Sarfiputlkarana of srffi implies that 
sarfipufa should be made by means of the mantra saufi at first of 
all the letters severally from ‘a’ to ‘kfa’ and then cumulatively of 
all the letters. It has already been said that there cannot be 
regressus ad infinitum (anaoasthd) in this matter. 

2. From the point of view of the tradition of vira-yoginl: 

In the case of Sakti and Saktiman i.e. the female and male 
partner, sarppufikarana of srffi implies the exciting enjoyment of 
coitus between the vira and yoginl and the substance produced by 
their union is also used. 
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In ‘sayputUcrtya’ occurring in the verse 31, there is the use of 
the suffix 'ktva' merely to show the precedence and succession of 
words. 


Notes 

The words siffi and sarppufikarana have two meanings. In the 
first case, sfffi denotes varna-srffi, the series of phonemes from 
‘ a ’ to ‘ kfa ’. Sampuflkarana in this context is a technical word 
which means the utterance of an additional mantra before and 
after the principal mantra. For instance, there is sarjtpufa of aurji 
both before and after the principal gayatri mantra. In the present 
case, there would be the sarjtpufa of ‘aharjt’ mantra both before and 
after the ‘soup mantra. 

Saijtpufa is a hemispherical bowl with two movable covers 
which encloses something. Here the mantra aharji is the sarjtpufa 
which encloses the mantra sauh. 

In the second case, sj-ffi denotes conjugal relation and sarjipufi- 
karana denotes the actual coitus of the two. The ‘substance’ 
refers to kuntfagolaka, cf. TA XXIX, 22-24. 

Note of the Editor: Cf. Tantrasara 22: One should meditate 
upon the dsana as the location and the located object, as identified 
with pure consciousness. The sarjipufikarana is to be done bet¬ 
ween the universe ( viSva) and pure consciousness (saijwit). 

Text 

From sarvatattvaifi stiffhu abhedma on p. 97, 1. 4 to tftiyd ca 
tatraivoktd on p. 97, 1. 12. 


Translation 

Sarvatattvaih...purnatvarri —means that the supreme Devi is 
fully ( sarjiyak) and invariably ( anapayitayd) equipped with sill 
the tattvas. 

She is decorated with all the dbharanas (ornaments). This 
means— 

1. (Sarvdbharana -»sarvatra d-bharanam) 

The Supreme goddess is making every-thing in all directions 
{sarvatra), even in the atoms wholly ( samantdt) her own ( dtml - 
karanam). 
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2. (Sarvdbharana = sarvair-a-bharanam) 

It has already been explained that all external objects, such 
as jar etc., all inner experiences, such as pleasure etc., all ex- 
perients such as animal, man, Brahma, Vi?nu, Rudra, Mantra, 
Sadaiiva are like congruous limbs (avayava) of the Supreme god¬ 
dess so that her being a uniform ( ekarasa ) organism (avayavl) 
is fully justified. That is why meditation on any definite form or 
weapon of hers has not been prescribed, for all this is (only) 
artificial. 

(If it is not necessary to meditate on any definite form or wea¬ 
pon of the goddess), how can one desirous of mounting to the 
highest stage in spirituality, and desirous of following the path 
recommended by Trika achieve his object? 

If this is the question, the reply is: ‘Who is constrained to 
mount? If there is any such being, let him not mount. Let him 
follow the process advocated by Siddha-tantra etc., let him resort 
to the narrow method of meditation etc. prescribed according to 
their mode of thinking (ladaiaytnaiva nirupita). Such a person is 
not privileged to enter the stage of anuttara which is without any 
limitation or restriction.” 

(Explanation of yajed...vidhih, verses 32 and 33) 

This is the eternal form of homage to the deity. So far as 
scent and flower are concerned, they have been conclusively 
described. The word 'yatha' in yathaSaktya has been used in the 
sense of ‘with’, i.e. ‘with Sakti or the female partner’ and the 
instrumental suffix has also been used in that sense. 

Text 

From parayaiva hrdayarupayd pujayet on p. 97, 1. 12 upto nirni- 
taprdyameva on p. 98,1. 18. 

Translation 

The word ‘ parayd ’ implies that the worship has to be done 
with heart’s devotion. How? 

(Three kinds of bhakti ): 

1. (Bhakti from the root 'bhaj' meaning ‘to serve’) 

By identifying ourself with hfdaya-bija or sauh ( tdddtmya) by 
entering into it (anupraveia ), and with a spirit of service or submis¬ 
siveness {prahvatdtmatd ). 
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2. ( Bhakli from the root ‘bhaj’ meaning ‘to divide’) 

Bhaktyd —with the self-contrived division of the worshipped 
and the worshipper. The one to be worshipped is (imaginatively) 
fashioned by oneself. The self-created object of worship has to be 
supreme, full of autonomy and consciousness for such is the power 
of the autonomy of anuttara (the Absolute). It cannot be insen¬ 
tient like a jar. That is the distinction of this system (iti viSefatra). 
It has been rightly said in Isvara-pratyabhijfta: 

“The Lord, by His non-dualistic autonomy, having fashioned 

His own free self into Isvara (Brahma, Vi$nu etc.) causes the 

world to worship Himself through them”. (I. 5, 16) 

3. ( Bhakti as samaveSa or compenetration) 

By samaveSa which is formally known as worship, one realizes 
the Supreme Reality {pararji tattvam laksyate). The recognition of 
samaveSa in all forms of ritual observance ( sarva-kriydsu) is the 
best means (to the realization of Supreme Reality), just as 
written letters are a means for the production and understanding 
of all empirical phonemes, and the empirical phonemes are a 
means of penetration into their energy. 

Offering of One's Self 

Atmanarji nivedayet means one should offer one’s self, for there 
is nothing else worth offering than this. The purport is that 
(according to the etymology of ‘nivedayet': nih —completely, veda- 
yet— one should experience or understand oneself). One should, 
in conformity to the Absolute Reality, consider one’s Self to be 
the Absolute Reality itself. Here the potential mood (lin) in nive¬ 
dayet has been used in the sense of possibility, for it has already 
been said that any stance connected with Self is always one of 
possibility. 

Yajana —homage 

The meaning of the expression ‘akhyStarfi’ occurring in verse 33 
is a-samantat, sarvatra, sada i.e., wholly, everywhere, always. Khyd- 
tam connotes the khydti or realization of the supreme, pure nature 
of Siva. This is the true yajana or homage of the goddess Pan 5- 
sarjivit (Supreme Consciousness). The root yaja ‘in yajam con¬ 
notes three meanings: 

(1) Yaja in the sense of worship means: ‘This is her true wor¬ 
ship’. 
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(2) Taja in the sense of sarjigati means: ‘This kind of worship 
offers the opportunity of appropriate meeting ( sarjiyag-gamana) 
of the worshipper and the worshipped, in other words the iden¬ 
tity with the Supreme.’ 

(3) Taj in the sense ‘to make an offer, to donate’ means the 
following: ‘This worship by removing the narrow, limited sense 
of I-consdousness of the empirical individual, denotes the sense 
of unification of the self with the perfect mass of Consciousness 
which is Siva-Sakti.’ 

Agnikirya or oblation in the sacrificial fire 

This is the real oblation in the sacrificial fire, viz. the oblation, 
i.e. inner burning of the residual traces of all desires in the mighty 
flame of Supreme Bhairava which is always ablaze with the 
arani 1 of Supreme Sakti excited by union with Siva, which is 
burning brightly with the eager consumption of all objects as 
its fuel, which is aglow with the abundant light of lubricous melted 
butter of worldly attachments. This alone is the real injunction 
regarding oblation right up to initiation. There is none other 
different from this. This is the real purport of it. 

“Recognition of One’s essential nature—this is the highest 

mantra. This is the real initiation. This is the real sacrifice. 

Among all the ceremonies, this is the highest rite.” 

It has been said earlier that just as in other scriptures, in the 
earlier part, ceremonies of worship with mantra are described, in 
the latter part the conclusion is made with jrtina, in the present 
Sastra, it is not so. What has been indicated in the sOtra 'uttara- 
syapi anultararji' has been carried out to the end in this work. 
Sacrifice, initiation, ceremonies etc. are only aspects of hfdaya - 
bija and that is really anutlara (transcendent). 

Revered Somananda after having said that hjdayabija endures 
everything, has in order to prove its undivided character, enjoi¬ 
ned the purification or cleansing of sruk, sruva .* In the beginning, 
the description of nyisa on limbs, heart, powder ( dhili ), etc. is 
perfectly in order. There is no inconsistency in this, nor is dis¬ 
crepancy perceivable. Nor is the Trika system dependent on 
the inferior Sastras that advocate otherwise. There has been a 
clarification of all these points. (27-33) 
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Notes 

1. Aram: A piece of wood, taken generally from Sami tree, 
used for kindling the sacred fire by attrition. 

2. Sruk, sruva- (sruc): A sort of wooden ladle for pouring 
clarified melted butter on sacrificial fire. 

Sruva or Sruvd is a small wooden ladle for pouring clarified 
melted butter into the large ladle or sruk. 

Text 

From kirn evam upasdydm on p. 98, 1. 19 upto taiji yogamdrgarp 
nirupayilurji granthaJefo'vatarati on p. 100,1. 20. 

Translation 

What is the result of the worship of hrdaya-bija in this way? 
(In reply to this query), the book lays down the following: 

“Mentally dwelling on the hrdaya-bija ( sauh ), the adept who 
performs the worship in the proper manner attains to his goal 
i.e. liberation while alive (jivan-mukti) .” (34) 

Translation of the Commentary 

1. Thus ceaselessly even in worldly affairs, the aspirant who 
carries on worship, while remembering the hfdaya-bija, leaving 
aside other disciplines like Kaulasastra, Saiva and Vai$nava 
Sastra, having entered into the essence i.e. hrdaya-bija of revered 
Bhairava, making an outward display of object just for pastime, 
created by the blissful force of one’s own parisarjivit (Supreme 
Consciousness), is verily liberated while alive. The use of the 
word ‘ smarana ’ (remembering) connotes the repetition of one’s 
own experience, nothing else. In Srimata-Sastra also the same 
idea has been expressed. 

2. The worshipper who has not penetrated into the very heart 
of the energy of the great mantra, by rightly remembering the 
hrdaya-bija through the efficacy of krama-pujd, having gradually 
attained to the power of the mantra as hrdaya-bija, also achieves 
the realization of the highest perfection or the power of the 
mantra of hrdaya-bija, either through the gradual superiority of 
the efficacy of the kramapujd or by himself, or through the ex¬ 
hortation from the mouth of a pleased guru (spiritual director) 
and becomes liberated while alive. 
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In this process, there is neither any advantage nor any dis¬ 
advantage ( khantjlana ) in the (traditional) worship of ‘doarapiijd’ 2 
or guru. That is why revered Somananda has laid down the 
following: 

“In this matter an auspicious period (parva ) prescribed accor¬ 
ding to Kula-Sastra and a pavitrarrp are meant only to enhance 
the propriety of the process of worship.” 

Notes 

1. Krama-puja —a regular course of graded worship as detailed 
in verses 27 to 33. 

2. Dvarapuja means the worship of Ganesa or Batuka. 

3. Pavitrarji as a noun means ‘a ring of kuSa grass worn on the 
fourth finger on certain religious occasions.’ The rite of offering 
pavitraka to the Lord: cf. Tantra-sara, 20, where it is described 
that after performing the worship of the Lord one should offer 4 
pavitrakas to Him: one goes down to the knee, one going down to 
navel, one to the throat and one on the head. They may be made 
of gold, pearl, jewels, kuia grass or cotton threads with knots 
numbering 36 representing lattvas, or bhuvanas, varnas etc. They are 
generally offered to the deity or to the guru. 

(A SUMMARY OF THE CHAPTER) 

“O aspirants that have reached the prabuddha stage, that in 
which the entire universe shines, that which (by itself) shines 
everywhere, that sparkling Light (which is both prakdia and 
vimarla) alone is the highest core of Reality.” 

Just as a she-ass or a mare expanding and contracting her 
female organ ( jagajjanmadhama) simultaneously experiences de¬ 
light in her heart, on the occasion of the coitus of both ( vira and 
pogini), in the heart of susumnd full of supreme delight, there is 
the heart, throbbing in the form of simultaneous expansion and 
contraction characterized by srsfi (i.e. sff(ibija or sauh). Medi¬ 
tate on that. 

That in which, whether meditating, remembering, reflecting, 
or acting, everything comes to rest, and from which everything 
comes forth in manifestation—that is the heart. 

That heart is only one i.e. shines primarily as nirvikalpa (in¬ 
determinate), in which abide other determinate knowledge 
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(pararji vaikalpikarji jndnam), the thirtysix categories of existence, 
expanse of (hundred and eight) bhtivanas (worlds), and all the 
exponents from Siva to the limited souls—all these assuming 
diverse forms, though non-different from the highest Reality, 
making even the wonderful Supreme Consciousness (parasar/iuid) 
variegated, appear as shining in it. 

The worship of this central reality is ever present in the heart 
of the aspirant. Whether he may be associated with any country, 
matter, activity, place, thought-construct, in every case, his mind 
is ever set upon the hrdaya-bija without the least hesitation. 

So far as krama-puja is concerned, Trika discipline is of the 
opinion that with the observance of auspicious period prescribed 
by Kula-Sastra and by means of offering pavitraka the appro¬ 
priateness of this worship is increased. 

As has been said (with regard to krama-pujd ): 

As among fluid substances is semen, among phonemes is sff(i- 
bija, i.e. sauh, among scriptures is Trika, in states of liberation is 
the attainment of the state of Bhairava, in meditation is the state 
of absorption, in vows is the pious observance of the viras (most 
excellent), even so, among auspicious occasions are those of Kula 
(most excellent), according to Trika-Sastra. 

The use of pavitraka is essential for the full accomplishment of 
the rites connected with krama-puja. Those worshippers who do 
not carry out the injunction regarding the use of pavitraka four 
times, thrice, twice or at least once during the auspicious period 
do not know the significance of the auspicious period according 
to Kula-Sastra. In the case of such people, the potency of the 
mantra does not function at its maximum. 

Thus the nature of anuttara (transcendental reality) has been 
described in detail. In it, there is no room for contemplation. In 
it only gnosis {prasarjtkhydnam) functions as the bearer of moun¬ 
tains fit for the burden of means ( updya-dhaureya-dharadharani 
dhatte) upto the end of firm realization of Self identified with 
hfdaya-bija which is characterized by steadfast spiritual delight. 

Now the yoga for those who are desirous of attaining super¬ 
normal powers (for show) has to be described. Though the super¬ 
normal powers pertaining to dfffayoga 1 are possible only by means 
of the autonomy of the Absolute and they are beyond the sphere 
of popularly known and determinate laws, yet they cannot 
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(wholly) transgress the divinely fixed order, ‘yet the means for 
the supernormal powers pertaining to strange matters has to be 
described with respect’, as said by Somananda in Siva-Dr$ti. 

Even in the matter of yoga for the display of supernormal 
powers (dfsfa-yoga), there is no violation of the transcendental 
nature, for like the effort to attain the supernormal powers for 
display, their actual attainment, and the cessation of all effort in 
their maturity—everything is due to the grace of the Supreme. 
But in comparison to liberation in life, such an attainment would 
be said to be due to faint grace of the divine, for it does not lead to 
perfection .* 

It is, however, the .yoga which is due to faint grace that is des¬ 
cribed in the remaining part of the book. 

Notes 

1. Dj'flayoga-siddhi: The supernormal powers which are meant 
for display to the people, and which arouse in them a weird sense 
of mystery are said to be ‘drfla-yoga-siddhi’. 

2. That alone is said to be the highest yoga which leads the 
aspirant to the recognition of his self as identical with the divine 
I-consciousness, and the world as the glow of Siva’s Light in 
various forms. 


Text of the verse 

ADYANTARAHITAM BlJAM 

VIKASAT TITHIMADHYAGAM / 

hrtpadmAntargatam DHYAYET 

SOMAMSAM NITYAM ABHYASET II 35 II 

Translation 

The yogi must meditate on this bija which has neither begin¬ 
ning nor end, which has expanded into fifteen vowels ( vikasat - 
tithimadhyagam) and which resides in the heart-lotus of Siva. He 
should also practise the lunar part ( som&rjiSam , i.e. view all objects 
of the world as nothing but the manifestation of sauh). 

Commentary 

From etadeoa on p. 101, 1. 1 upto bhafta-dhaneSvaraSarmi, 1. 10. 



Abhinavagupta 


263 


Translation of the Commentary 
Explanation from the point of view of Sdktopdya 
Anddya-antam bijam 

This central seminal mantra ( hjdayabija or sauh) is without 
beginning or end (1) for it does not require any extraneous light, 
i.e. it shines by its own light ( dipakdbhdudt ), (2) for it is without 
variation, without coming in and going out ( gamdgama-Sunyatvdt ), 
(3) for it is ever actively present (salatoditalvdt). 

Vikasat and tithimadhyagam: 

This, on the one hand, has expanded in the form of the ex¬ 
ternal objective world and thus reached its complete manifes¬ 
tation. On the other hand, it inheres in the sixteen tithis, 1 being 
their innermost essence. 

Hjtpadmdntargataiji dhyiyet : 

The yogi should meditate on kanda and guhya (i.e. the male 
yogi or vira on the female organ (guhya) and the female yogi or 
yogini on the male organ (kanda), as if it were the heart-lotus. 
These two organs have been called ‘lotus’ only in a figurative sense, 
for like lotus they are endowed with the characteristic of contrac¬ 
tion and expansion (sankoca-oikdsa-dharma-upacarita-padmabhdve). 

Kihcasya dhyanam aha: 

What sort of meditation is this? The following is its descrip¬ 
tion (dha): 

Somdijiiarp. nityam abhyaset—abhyaset to be taken in the sense of 
abhi-\-asyet. 

The aspirant should cast the somdrfifa i.e. apdna current (the 
current of inhalation) full of sixteen tu/is from all sides (abhitah) 
towards the male organ or the female organ. This means that the 
aspirant should project the apdna current of breath which is 
synonymous with full moon into hftkarnikd * upto pufpa i.e. the 
point of origin of the creative energy existing in each one at an 
inner distance of twelve fingers. 

Then after coming in contact with amjta i.e. kundalini-Sakti, 
in accordance with the inner vibration that is surging up, he 
acquires kdkacancupufa-mudra 3 characterized by the electro-mag¬ 
netism of Sakti-sparSa. 
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Then the apdna current being withdrawn and expanding with 
the relish of the nectar of Sakti, excites the vibration within. 
The aspirant should make the apdna current fully developed by 
drinking in the nectar which is churned out by the vibratory 
force. 

After this, at the moment of the rise of the prana (surya kala), 
the exhalatory breath-current, resting in vowel-less V (vowel¬ 
less Y of sauh mantra), he should continue his practice, supported 
by the experience of thrill, stoppage (of breath), an inner sensa¬ 
tion of springing up, tears, tremor etc. This is Sdktopaya accor¬ 
ding to Bhatta Dhanesvara Sarma. 

Notes 

1. The lufis of prdnacdra are *-(-15-f-J —16. The tups of 
apdna-cdra are J —(— 15-f-* = 16. 

2. Hrt-karnika is a centre in susumnd. 

3. Kdkacahcupufa-mudrd : When the apdna current pierces the 
hp-karnika, there is contact with Sakti. At this moment, the kaka- 
cahcupu(a mudrd is formed and as a result the vowel-less s-s-s 
sensation arises. 

Translation of the 35th vers: according to Sdmbhava-updya 

The hrdaya-bija is without beginning or end. Of the mantra 
‘sauh’ ‘s- part which betokens prana, and W-part which betokens 
apdna being devoured, what remains is only the visarga (:)-part. 
The actual nature ( svarupa ) of this visarga is the seventeenth 
bindu-kald which transcends the sixteenth kald inherent in the 
fifteen tit his each of the passage of prana and apdna. This has to be 
realized only in the heart-lotus. One should always practise the 
repetition of somamSa i.e. all the external objects like blue etc. 
and internal mental contents like pleasure etc. as pramcya or 
objectivity. 

Note 

There is no essendal difference between bindu-kald and visarga- 
kald. The sixteenth visarga-kala itself assumes the form of the 
seventeenth bindu-kald. In the inner aspect visarga becomes bindu 
and in the external aspect, bindu becomes visarga. 
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Commentary on the above 

From idyantarahilarji sakdramatram, p. 101,1. 11 upto sambhdva- 
nayam lin, p. 101, 1. 24. 

2. Explanation according to idmbhava up ay a : 

The aspirant should make the hfdaya-bija, (i.e. sauh) without 
beginning or end i.e. without l au' and ‘ ah' so that only ‘s’ remains. 
Then together with the sixteen tithis i.e. ‘ a' to ‘ah’, i.e. together 
with the sixteen-phased apdna current, he should project it by the 
contrivance of grdsana (dissolution) into hrdaya (i.e. kanda or guhya, 
male or female organ). Just as in pouring water in a pipe, there 
is at first movement with slow tempo ( calana ), then medium 
tempo ( kampana ), and finally fast tempo ( spandana ), so by the 
practice of slow, medium and fast tempo, the aspirant should 
penetrate muladhara, trikona, bhadrakali, kanda, hrdaya and mukha, 
i.e. hjrt-karnika. After this, simultaneously using slow, medium, 
and fast movement he reaches the culminating point at which 
there is a tremendous current owing to which both prana ( surya) 
and apdna (soma) become dissolved. 

From the point of view of succession of the phonemes, without 
the beginning and the next i.e. without ‘s’ and au of hrdaya bija 
(ddyantdbhydm etat-bijam-mdtrkdpeksayd aukdra-sakdrdbhydrri rahitarji) 
is meant the sixteenth kald, viz. the visarga. 

(1) which is without ‘au’ denoting apdna and ‘s' denoting 
prana , 

(2) the acquaintance of whose virility can be obtained only by 
viSlesana, 

(3) wltich is dhruva i.e. invariable anuttara, 

(4) which is very Siva ( visargatmakam ), 

(5) which is the very centre of the expanding fifteen tithis and 
in which there is no tithi whatsoever, that is to say in which there 
is neither prana nor apdna, and in which are swallowed up all the 
sixteen digits. 

The aspirant rises even higher than this which is the seventeenth 
kald, the commencement of urdhvakundalini. He or she should always 
meditate on the amrta-amia, which is the sixteenth aspect i.e. the 
visarga-kald in the hrtkamala or in other words the generative 
organ of vira or yogini. This is what my guru (Sambhunatha) 
says. 
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The mystic explanation of somdtjiia is the following: 

According to the etymological analysis— saha umayd (variate) 
i.e. he who abides with Uma or Sakti, soma means Siva, for Siva 
is constantly in union with goddess pardiakti, and is in a state of 
spanda (kfobhena ) due to union which is indicative of the state of 
churning together of the two tattvas. ArjiSa in somdrjida means 
that all objects, internal like pleasure and external like blue, are 
like organs of the organic whole who is Siva, and who is perfect 
I-consciousness. 

So the aspirant should practise the meditation over and over 
again with the japa of his senses both in an extroverted way in 
which he regards objective manifestation (srf(i) as Siva and in an 
introverted way in which he regards the withdrawal of mani¬ 
festation ( saijihdra ) also as Siva.* This is the ever-present hfdaya- 
japa. The potential mood has been used in the sense of possibi¬ 
lity, competence. 

Notes 

MnlBdfuira-lrikona-bhadra-kanda-hi't-mukha-mudrdsu: 

This mentions the mystic physiology of sufumnd. In sufumnd , 
there is mulddhara cakra. In mUlddhdra, there is a triangular form 
known as Siva -trikona. Joined with this, there is another one 
known as bhadra-kdli (Sakti-triArona). Then there is Aranda which is 
a sarppufa of Siva and Sakti. Then, there is the hjt or centre. 
Finally, there is the mukha-mudrd or hft-kamikd. All these together 
form one hft-padma. Its centre is the hrt-kan}ikd. This is the hjdaya 
known as amjta-bija. 

Commentary 

From anye tu on p. 101, 1. 25 upto evaiji pdrvcfvapi SlokasUtresu, 
p. 102, 1. 9. 

Translation of the Commentary 
3. Explanation according to dnava updya: 

Others i.e. those who follow the dnava updya explain this Sutra 
in the following way: 

The starting point of breath is the heart, and the movement of 

•Svamiji says that this is krama mudri described by JCjemar^ja in Pratya- 
bhijfti-Hrdayam in Sutra No. 19. 
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prdna from that point upto bdhya (external) dvddafdnta measures 
upto thirty-six fingers. From that point, beginning with prdnavdyu 
(.suryatayd ulldsya) , the aspirant should restrain it at the point 
of bdhya-dvadaSdnta for half a tufi 1 (before beginning the move¬ 
ment of apdna-vdyu). Then after the rise of the movement of 
ap&na vdyu which is known as the ‘ somakald ’, the imperishable, 
amjta- like visarga, the aspirant should increase the candrakala or 
in other words the apdna kald at every tufi which measures two 
and a quarter fingers. Thus when fifteen tufts are completed, the 
apdna vdyu becomes ‘ soma ’ or moon of sixteen digits at the point of 
hftpadma, i.e. the antah (inner) dvddaJanta, for there has to be a 
pause of half a tufi there also. In this way, all told the passage 
of apdna current is completed at thirty-six fingers. (Pause of I 
tufi at bahya-dvddaJdnta -\-15 apana-cdra-{-pa\isc of } tufi at antah- 
dvadaianta totals to 16 tufis. Each tufi being of 21 fingers, the 
16 tufis make 36 fingers). 

In such a state, without beginning or end only means that since 
the parabija or amjtabija (sauh) is ever present at the first half 
tufi (on the occasion of pause at the bdhya dvadaJdnta) and the last 
half tufi (on the occasion of pause at antah dvddaianta ), it cannot 
be limited by time. Therefore, it is without beginning or end. 

Leaving aside these two half tufis, the aspirant should practise 
the dissolution of the kalds, by meditating on the somdrjifa i.e. on 
visarga kald (ah) without ‘s’ and ‘au’ within the remaining tufis, 
separating it within himself in the form of the seventeenth bindu- 
kald .* 

All these three explanations should be considered to be appro¬ 
priate. This verse is a Sutra. Therefore, by turning its words 
this way or that way, many kinds of explanations would become 
quite fit, as has been said that ‘a Sutra is that which gives scope 
for manifold senses.’ The respected teachers have averred that 
Paratrisika is an unsurpassable Sutra. In this way, there can be 
many interpretations of the earlier verses also which are indeed 
like Sutras. 


Notes 

1. Tufi: tufi is that time in which the breath covers 21 fingers. 

2. The seventeenth bindukald is that where the movement of 
both prdria and apdna ceases. 
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3. The bdhya-dvddaianta is called the ‘ddi-kofi', and the antah- 
doddaSdnta is called the ‘ anta-kofi Practice of meditation on these 
two spots is called ‘ddyanta-kofi-nibhdlana’. 

Commentary 

kim itthamabhydse sati bhavati? itydha 

What happens by means of the practice of this _)>»£«? Inan swer 
to this query, the author says: 

Text of the Verse 

yAn yAn KAMAYATE KAMAMS 

TANSTAft CHHlGHRAM AVAPNUYAT / 
ASMAT pratyak$atAm ETI 

SARVAjftATVAhl NA SAMSAYAH // 36 // 

Translation of the text 

The yogi obtains immediately whatever objects he desires. 
Therefore, omniscience becomes as direct to him as perception. 
There is no doubt about this. 

Text of the Commentary 

From evam abhydsdt upto dehena iti on p. 102, 1. 15 to 18. 

Translation of the Commentary 

Thus he becomes full of endeavour, perseverance, eagerness, 
and zeal through firmness of will brought about by the potency 
of the omnifarious sauh mantra (sarvamaya hrdaya-virya-samuccha- 
lita-icchd prasara) and so by repetition of the continuous state 
of the yoga (tat sthiti-rudhi-rOpa-abhydsat) , he acquires so much 
power that he obtains immediately whatever he desires. In 
short, in this very physical body, he acquires omniscience that is 
characteristic of the Supreme Bhairava. 36. 

Concluding portion 

From sarvamuktvd upasarjihriyatc on p. 102, 1. 18 upto so yamu- 
pasarfihdra on the same page, 1. 19. 
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Translation of the commentary 

After examining from all points of view, the book is now being 
concluded. In the end, the progress of the yogi terminates in the 
attainment of this transcendental state ( akula-satta-asidane) which 
means resting in one’s essential Self; this alone is the state of 
Bhairava. This has been mentioned repeatedly. Now this is the 
concluding verse. 

Text of the Verse 

EVAM MANTRA-PHALAvAPTIR- 

ITY ETAD RUDRAYAMALAM / 

ETAD ABHYASATAH SIDDHIH 

SARVAJNATVAM AVAPYATE // 37 // 

Translation 

Such is the gain from the practice of this mantra (viz. 
hfdayabija orsauh). This betokens the union (jamala) of Rudra and 
Rudra or Siva and Sakti. By the continuous practice of this is 
acquired the supernormal power of omniscience. 

Commentary 

From mantr&ndm upto iti tivam on p. 103, 1. 1 to 6. 

Translation of the Commentary 

In this way, the fruit of all mantras, even of the mantras with 
the phonemes of the other Sastras also, is obtained, not otherwise. 
The word 'iti’ connotes conclusion. 

In conclusion, it is said that this connotes the union of Rudra 
and Rudra (Rudrayamala) i.e. of Siva and Sakti where there is 
no division of question and answer, which is the state of awareness 
of the essential Self (svarupa-amarSana). 

Beginning from a consideration of this up to the external state 
in which there are infinite, innumerable cases of manifestation and 
absorption—all this is indeed summarized in akula or anuttara, 
the transcendental Reality. This is the conclusion (of the dialogue 
between Bhairava and Devi) from the point of view of intuitive 
gnosis (prasaijikhydna). 
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“From the practice of this accrues the power of omniscience”— 
this is the conclusion from the point of view of yoga. 

This (i.e. Rudrayamala state) is ever-present in everybody. 
May there be good to all! 


Notes 

The whole book may be regarded as a complete five-membered 
syllogism according to Nyaya-Sastra. The first verse, viz. "anu- 
ttararji katharji deva...vrajet ” is the pratijila or introduction of the 
topic. The intervening verses constitute the hetu (logical reason), 
uddharana (example) and upanaya (application). The 35th and 
36th verses constitute the nigamana (conclusion). 

AUTOBIOGRAPHICAL VERSES OF ABHINAVAOUPTA 

Thus being born of Cukhulaka, resident of Kashmir, I, a black 
bee at the lotus-feet of Mahesvara, intent on lifting up mankind 
looking upto me (for spiritual succour), have written this com¬ 
mentary pregnantwiththedeliberationofthemysteryofTrika.( 1) 

Who can estimate emphatically that so much only is the doct¬ 
rine pertaining to Siva? There is no bar'to words in this matter. 
All that which is within my comprehension appears here regarding 
the Universal Spirit (akhilalmani). Therefore, the wise should not 
be averse to it. (2) 

This is a work of such nature that it makes firm the knowledge 
of the ignorant, of one who is full of doubts or of one who has 
contrary views. In the case of those in whom conviction has al¬ 
ready started, in whom it is fully grown ( rUdhasya ), it makes the 
settled conviction of their heart harmonize with its teaching. (3) 

In Kashmir, there was the chief minister of the king, YaSaskara. 
He was named Vallabhacarya. He was a Brahmin of the most 
excellent lineage. His son, Sauri is worthy of renown on 
account of all his good qualities and is like the ocean in dedica¬ 
tion to the feet of the crescent-crested Siva, is the abode of virtue, 
one who fully deserves the great fame that has spread about him, 
is a pleasant object of affection and who has an inborn tendency 
towards compassion on all people. 

His life-companion (wife) is named Vatsalika. Because of the 
abounding devotion to her husband, her mind is filled with an 
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inner disposition towards spiritual matters and expands with 
delight by the worship of Siva. (4-5) 

He has a son, named Karna who is a Brahmin who very well 
understands the mystery of the manifestation and maintenance of 
the world, who delights in the meditation and reflection on and 
worship of Siva, who even in boyhood and youth, abandoning 
attachment to objects of sense, has resorted to unwavering 
reflection which eradicates transmigratory existence. (6) 

My own brother by name Manoratha Gupta, having a longing 
for the Supreme Self, is engrossed in the Saiva Sastras, who, in 
order to destroy transmigratory existence, is eager to examine the 
entire range of Sastras and Tantras in order to attain the supreme 
status of Siva. (7) 

There is also another person, Ramadeva by name, who is devoted 
to Saiva Sastras, who is well-versed in grammar (pada ), Mimamsa 
(i vakya ) and Nyaya (pramdna ), • nd who brings about veritable 
adornment to his birth in the highest caste (i.e. Brahmana). (8) 
May that which I have written with heart full for the good and 
delight of all these serve as a guide for all for the attainment of 
(the nature of) Siva. (9) 

Atrigupta who was bom in an excellent family in Antarvedi 
(the land between Gariga and Yamuna) came (to settle down in) 
Kashmir the borders of which were hallowed by innumerable 
sages who were the incarnations of moon-crested Siva. (10) 

In his great lineage was born Varahagupta whose son was 
Cukhula by name who was averse to worldly affairs and whose 
heart was set on Siva alone. (11) 

From him who had examined and understood the entire lot of 
categories and principles did obtain Abhinavagupta the human 
body sanctified by the Supreme Lord. (Even in this embodied con¬ 
dition ), having obtained full freedom from care and doubt, he has 
instilled into the hearts of his pupils the secret lore of Trika. (12) 
To those who are devoid of right judgement, I can only make a 
bow. There are others who deliberate but are unable to reach a 
successful conclusion. One can but pity these senseless people. 
There may be someone eke, though only one among a lakh (a 
hundred thousand) who has become steady in mind after having 
attained the quintessence of deep deliberation. The above may 
bring my effort to a successful issue. (13) 
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Any earnest request to those who are lazy in discerning their 
Self will not bear any fruit other than harrying oneself. There are 
those of unsteady mind who only make a fuss regarding the dis¬ 
cernment of the universe. I only bow my head in respect to 
appease them. (14) 

There are dull-witted people who are confused themselves and 
throw the senseless multitude of creatures into confusion. Having 
bound them fast with fetters, they bring them under their subjection 
by influencing them with tall talk of their qualities. Having thus 
seen creatures who are simply carriers of the burden of gurus and 
their (blind) followers, I have prepared a trident of wisdom in 
order to cut asunder their bondage. (15) 

I was also thrown into confusion by many who presumed to be 
teachers of truth by declaring ‘that (Brahma of Siva) am I* but 
whose tongue had not even contacted the two words ‘that’ and 
‘thou’ ( tat tvam vamayugamapi). (16) 

The Lord has set in motion the heart of the guru with com¬ 
passion for lifting up those who have taken refuge (at his feet). 
That glorious guru has set me on the path of truth. (17) 

I have written this work after (fully) reflecting on the doctrine 
of Somananda which has spontaneously entered my heart which 
shares that pure state of truth taught by my guru. (18) 

O goddesses full of streams of ardent delight rushing forth 
lavishly from you as you move about freely in the domain of 
hrdaya-bija and acting as the upper sharp edge of the wisdom- 
spike that is proficient in cutting asunder crores of my fetters, my 
mind, speech and body free of the reawakening of the fear of 
migratory existence are already surrendered at your feet. May 
you, therefore, confer your favour on me exceedingly and quickly, 
and dwell in my heart as Grace abounding. (19) 

O goddesses, having your beautiful and ingenious continued 
existence in that hrdayablja (tatcakra ), assigning the position of a 
guru, it is you who have employed me in the act of exposition etc. 
Therefore forgive this capriciousness of my speech and mind. (20) 
In nineteen hundred (ways or verses) this Paratrisika has been 
explained. This will cut asunder the knots of doubts in all the 
Trika Sastra. This has been written by Abhinavagupta. 

The commentary on Paratrisika is completed. 
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a, first letter of devanagari script, 13, 
15,24,25,30,33,30, 46, 54-56,60, 
64, 78, 87-91, 96,98, 144, 166, 190, 
192, 211, 216, 225, 226, 241, 242, 
265. 

abheda, unity, 30. 
abhidhAna, designation, 19. 
abhidheya , subject -matter, 17-19. 
abhijil, 29. 

Abhinavagupta, 2, 4-7, 16, 19, 20, 25, 
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231, 233, 238, 240, 270-272. 
absolute ( akula , anuttara), 44, 46, 50, 

79, 144, 165,257,261. 
absorption: (samAveSa ), 13. 

AcArya, teacher; 81. 
action, 25, 31,40, 140, 156. 

activity (kriyA), 2, 9, 17, 18, 24, 27, 64, 

80, 81, 91, 99, 134, 159, 165, 169, 
174-175, 194, 208,251. 

adhikArt, a competent person, 19. 
aditya, a particular relationship, 14. 
Adi-yaga, sexual intercourse of vlra and 
yogini, 210. 

adrfta, unseen, 233, 236. 
advaxta, non-dualistic, 4, 100. 
Advayasampattivartika, 183. 

Agama, 83, 85, 90, 105, 109, 110, 124, 
169, 190, 195, 201,204. 

Aghora, 17, 23, 193, 200, 208,246,251. 
agni, fire 88,131,138, 144, 175, 198, 
251. 

agnihotra, sacrificial libation, 250. 
agnikArya, oblation in the sacrificial 
fire, 258. 

aham, I, 13, 24, 30, 36, 47, 54, 55, 60, 
62, 67, 78, 127, 131, 142, 177, 180, 
182, 190, 194, 195, 255. 
a-ha-ma, 55, 56, 78, 79, 127, 182, 236. 
aharyibhAva, t-fecling, 55, 70. 
aharpvimarSa, I-fceling, creative I- 
consciousness of Siva, 140, 141, 186. 
aharjxkAra, (ego), 27, 89, 98, 109, 115, 
117, 126, 128-130, 144, 148, 220, 

232. 

aindri, one of the matykas, 208. 
aiSvarya, sovereignty, 67, 232. 
Ajatjapramatpiddhi, 55, 182. 


ajflAna, ignorance, 57, 60, 96, 97. 

AkAra, form, 29. 

AkASa, void, 25, 88, 128,130, 132, 142, 
145,214, 251. 
akrama, succcssionless, 64. 
akfahrlrp, a sacred syllabic, 246, 251. 
Akfepa, gradual dissolution, 115. 
akula, the Absolute, 44, 62, 77, 80, 81, 
84, 90, 161, 162, 171, 191, 213, 216, 
229, 230, 240, 269. 
amA, the changeless one, 57, 58. 
amAkalA, 174, 187, 197. 

Amardaka, 4. 

ambrosial seeds, four phonemes, viz., 
rrl 1.135. 

amrta (kundalini), 263, 267. 
amrta-arjiSa, the 16 Ji kala, 265. 
amrta-bija, the phonemes, r r l I. 137- 
139, 151, 203, 204, 210, 223, 224, 
226, 228, 229, 231,243, 266, 267. 
amrtakala, 174, 184,211. 
amytavauxa, 189. 

anadyatana, lah i.e. imperfect, 12. 
anAkhya, the nameless one, 3. 

Ananda, bliss, 2, 31, 98, 139, 163-166, 
168, 169, 175, 182, 184, 211-214, 
218,219, 251. 

Ananda Sakti, the energy of bliss, 17, 144, 
148,175,205,216. 
ananta, the phoneme a, 242. 
Anantabhattaraka, 17, 47.65,101,200. 
anaSrita Siva, 20, 21, 25, 28, 66, 76, 77, 
84, 102, 108, 109, 121, 128, 163, 165, 
166, 172, 241. 
oftf/a, the sphere, 167, 204. 

Andhra, 74. 
androgynous, 46, 51. 
anga (bimba), 251. 
apimA, power, 34, 36. 
answer, see question-answer. 
antardvAdaSAnta the internal location 
where prAya ceases to move, 29, 196, 
267, 268. 

antarAla, a kind of relationship, 14. 
Antarvedi, the land between Gatig5 
and Yamuna 271. 

agiu, the empirical individual, 24, 98, 
243. 

anubandha catuffaya, four indispensable 
elements of anysastra, 19. 
anugraha, grace, 9, 29, 134. 
anugrahAtmikA, grace incarnate, 10. 
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a.iusandhdna, unification, 70,98. 
anusvara, the 15 th syllable of the vowel, 
30, 36,60, 78,87, 190, 191,217. 
anuttara, the Supreme Reality, 2, 3, 5, 
6, 14-16, 18, 20-27, 30, 31, 34, 
36-39, 42,44,46-53,55,59, 61, 64, 
65,76-87, 89-91, 97, 98, 100, 124, 
131, 134, 136, 144, 147, 159-162, 
164-166, 168, 171-173, 175, 181- 
183, 187-191, 195, 197, 150, 201, 
207, 211, 213, 215, 216, 218, 219, 
224, 228, 229, 236, 245, 256-258, 
261,265, 269. 

anvaya, positive proof, 35, 36. 
apdna, the ingoing breath, 23, 29, 44, 
126,217,263-265,267. 
apdnaedra, breath entering within, 196, 
197,264. 

apara, the last stage of manifestation, 60, 
86, 108, 147, 154, 159. 
apohana , the experience of gap between 
the first experience and its recall, 
231, 234. 

aprasara, non-expansion, 163, 164. 
dpydyana , pervasion, 124. 
dpydyinl, the energy that pervades upto 
jalatattva , 124. 

ararii, a piece of wood for kindling 
sacrificial fire, 258. 

ardhacandra, the fifth mated of om, 125, 
178, 186. 

arthakriyd, purpose, 80. 
articulation, 155. 

Atrigupta, 271. 
aum, 104, 255. 

avabhdsa, manifestation, 17, 19, 189, 
197, 198,211. 
avabodha, realization, 57. 
avakdladd, the giver of space 124. 
dvarlana, repetition, 246,247. 
avatdra, descent, 123. 
avikalpa, thought free, 7. 
avindbhdvi, inherent, 22, 28. 


bihyadvidaSdnta, the external space 
where prana ceases to move 29, 196, 
267, 268.' 

bandha, bondage, 35. 

Baluka, 260. 

Bhadrakali, 265, 266. 

bhdga, 66, 67. 

Bhagavadgita, 45, 71, 211, 242, 254. 

Bhairava, 5, 6, 10, 13-16, 18-22, 24, 
32, 34, 36, 39,40,42,44, 46-48, 50 
51, 55, 63, 64, 70, 75-85, 91, 96- 
98, 108, 111-114, 117-120, 128, 


156-164, 168, 169, 171, 182, 196, 
203-207 , 212, 213, 215-218, 220- 
222, 224, 226, 228, 231, 238, 245, 
251,258,261,268,269. 

Bhairavabila, 21. 

Bhairavamarga, 81. 

Bhairavasastra, sec Sistra. 
Bhairavatantra, 196. 

Bhairavi, the Divine Energy, 11, 176, 
194. 

bhakli, devotion, 256, 257, 

Bhargasikha, 222. 

Bhartrhari, 100, 225. 
bhdsana, manifestion, 110. 
BhattadhancsvarasarmS, 264. 
Bhatianarayaija, 67, 188. 
bhdva, endues, 39,41. 
bhdvand, contemplation, 22, 34, 37, 38, 
44 149 234 

bheda, diversity, 30, 115, 243. 
bheddbhcda, unity in diversity, 30, 243. 
bheda saipkhya, vowelless letters, 153. 
bhoga, enjoyment, 122, 191. 
bhdcarl, energy as objeedve existents, 
38, 39,50. 

bhuvana, sphere, 150, 241,261. 
btja, the seed syllable, 89, 98, 122, 149, 
176, 180, 185, 194, 204, 216, 218, 
262, 263. 

bljamantra, sacred seed syllable, 204. 
bljdvaslhdpana, one of the aspects of 
creative activity, 19. 
bimba, reflecdon, 83, 85, 108, 118, 121, 
125, 127,151, 173. 

bimba-pralibimba, origin and reflection, 
119, 128, 131. 
bimbapratibimbaodda, 109. 
bindu, the 15th vowel, a dot, 36, 60, 
125, 152, 153, 167, 168, 172, 173, 
181, 182, 187, 197,217,264. 
bindu-kald, am, 216, 264, 267. 
bindu-Sakti, Siva’s sakti, 148. 
bliss (dnanda),2,24, 31,32, 42-45,50, 
52,62-64,67,90,98,136, 139, 163,. 
169,205, 206, 251. 

bodha, Universal Divine Consciousness, 
7, 71, 175. 

bodhamaya, consisting of Conscionsness 
213. 

bodhini, illuminating, 124. 

Bodhisattva, 29. 

body (iarirc), 5-7, 12, 18, 21, 24, ol, 
33,34,36,37,42-44,52, 57,61, 71- 
72, 95, 123, 128, 149, 165, 207, 218, 
220, 221, 227, 234, 236, 239, 241, 
245,246,252,268, 271. 
bondage {bandha), 4, 18,21, 31,35,73, 
119, 154, 156,159. 
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brahma, 21, 38, 45, 50, 87, 102, 116, 
191, 203, 205, 207, 210, 212-218, 
220, 221, 223, 241, 242, 251. 

brahmapahcaka, 87, 89,191. 

brahmarandhra, 235. 

Brahma, 11, 12, 62, 109, 154, 158, 
256, 257. 

brahmapa, 23, 223. 

brdhml, one of the miq-kas, 62, 158, 
170, 208. 

breath (pripa), 12, 24, 29, 31, 206, 
208,217,264,266. 

buddhi, intellect, 21, 27, 61, 66, 89, 98, 
109, 115, 117, 126-130, 136, 138, 
140, 144, 148, 200, 208, 220,232. 

Buddhism, 29, 57. 

Buddhists, 74. 


cakra, vortices of energy, 21, 32, 150, 
234. 

Cakra, devatA, 238. 
cakra, kula, 179. 
cakra, marici, 46. 
cakra, mitrki, 135, 136, 150. 
cakra, mulidhAra, 266. 
cakra, ratmi, 36. 

cakra, Sakti, 36, 175, 179, 208, 209. 
cakra, vijhina, 42. 

cak}u, the eyes, 89, 129, 130, 144, 148. 
carnaikAra, amazement, wonder of bliss, 
24, 112, 190. 

cAmupcfA, one of the mAtfkas, 170, 208. 
carvapA, perceptive experience with 
delight, one of the four aspects of 
manifestations, 17, 19, 189,197, 198. 
caryA, observance of religious rites, in 
the context of cohabitation between 
the vlra and yogint, 85,236,238. 
CaryAkrama, 221. 
castes (jdti), 223, 226, 238. 
categories, thirty six ( addhvA ), 66, 
77, 87, 116, 119, 120, 134, 150, 212, 
213,214,217, 244, 245, 250, 261. 
cidAnanda, Consciousness bliss, 54, 169. 
cit, consciousness, 2,6, 38,72,98, 168, 
175, 218, 251. 

cit pramAtA, experient of the void, 77. 
cit Sakli, consciousness power, 17. 
citta, intellect, 35, 77. 
consciousness, 3, 4, 14, 23, 24, 31, 34, 
35, 37, 53, 61, 66, 71, 72, 78, 80, 
93-95, 98, 99, 111, 113, 115, 128, 
156, 158, 164, 165, 169, 183, 187, 
204, 207, 210, 213, 218, 227, 228, 
233, 251, 255, 257, 259, 261. 
consciousness, I, 5, 8,9, 15, 18-20, 
24, 25, 30, 35,42,44, 45, 47, 55- 


57, 63, 71, 74, 77, 78, 90, 92, 98, 
110, 111, 115, 117, 135-138, 

141, 147, 161, 162, 174, 177, 180, 
182, 183, 186, 190, 195, 236, 
245, 258, 262, 266. 

Consciousness, supreme, divine, 2, 
3, 5, 7, 9, 10, 16, 18, 20-22, 25, 
33-37, 40, 47, 49-51, 53, 60, 
63, 77, 81, 91, 95, 96, 110, 114, 
116,119, 120, 123,135,138, 180, 
184, 194, 196, 199. 

Consciousness, transcendental, 118. 
Consciousness, universal, 6, 29, 50, 
66, 71, 86, 111. 

Consciousness power, 6. 
consonants (vyahjana), 87, 88, 122, 
123, 137, 141, 149-153, 174, 175, 
187, 192, 195, 212, 214, 216, 217, 
219,220. 

contemplation (bhAvanA), 34, 37, 234, 
261. 

continuity (aoicchinnatA), 9, 10. 
cosmos (villa), 24, 37, 88, 236. 
creativity (visargaparama), 14. 
Cukhulaka, 270, 271. 


Dak$a, 85. 

darlana, experience, 231,234. 
diha, body, 6, 24, 77. 

deha, Ativdhika, 220. 
dehapramAIA, experient of body, 77. 
deities ( devatA), 208, 209, 239, 246, 
256. 

cilia space, 29. 
diva (deity), 31,246. 
devatA, 11. 

devt, 3, 6, 9-12, 14, 15, 46, 47, 50, 63, 
65, 67, 70, 75, 84, 90, 97, 137, 201, 
238, 255, 269. 
devi,parA, 207. 
devt, paratitA, 209. 
devotion ( bhakti ), 206, 250. 
dhArapA, concentration, 37, 87, 89, 98, 
100,179,235. 

dhArikA, the energy which bears the 
earth, 124. 

dharma, righteousness, 67. 
dhyAna, meditation, 37, 179, 235. 
diagram ( mapdala ), 236, 238. 
dikeari, the energy activating the outer 
senses, 38, 39, 50. 
dikfd, initiation 238, 239, 245. 
disciple ( lifya), 202, 239. 
divine ( divya), 2, 7, 20, 36, 39, 51, 53, 
63, 68, 99, 117, 131, 151, 156, 161, 
190,199,206,242. 
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divinity, 11,54,91, 154,232. 

divya, divine, 14. 
drivat.ia, dissolution, 229-231. 
Dravidian, 74. 
dream (svapna), 229. 
dualism ( dvaila ), 23, 57, 64. 
duaiistic (dvaila vddin), 4. 
dualists, 21. 

Durvasas, 4. 
dvaila, duaiistic, 4. 

dvaitddvaila, dualislic-cum non duai¬ 
istic, 4, 46. 

dv&rapuja, worship of Ganes'a and 
Batuka at the door, 260. 


elements, ( bhata ), 23, 27, 31, 41, 77, 
96, 97, 115, 117, 128, 137, 147, 155, 
223,251. 
empirical, 24. 

enduring state ( dhruvapada ), 15. 
energy (■lakti ), 4, 5, 7-9, 13, 14, 16, 
33, 41-45, 47, 49, 51, 52, 61, 67, 
85, 92, 97, 98, 109, 118, 125, 131, 
134-136, 171, 174, 182-184, 191, 
194, 204, 234. 

ether ( dkiSa ), 25, 78, 79, 98. 
eunuch (napurpsaka), 172. 
evolution, ( vivaria ), 134. 
exclusion ( vyatireka), 35. 
expansion ( prasdra ), 183. 
exponents ( pramdtd ), 10, 14. 


five-fold-act (paikakjtya), 8, 9, 16. 
form ( akjti ), 29. 
fourth stage ( turya ), 16. 
four states ( caiastha ) 217. 
freedom ( svdtantrya ), 25, 27, 31, 34, 35, 
54,61,62,66,67, 72, 79,80, 94, 177. 
future ( bhavifyat ), 118. 


gandha (smell) 27, 39, 46, 47, 89, 128, 
130, 131, 135, 137-139, 144, 148, 
209. 

Ganesa, 260. 

ghanatd, solidification, 5, 174, 175. 
ghrapa, the organ of smell, 129, 130, 
144, 148. 

gldni, ignorance, 97. 
gocarl, the energy activating inner 
senses, 38, 39, 50. 
god {devoid), 105, 203, 
god’s will, 98, 108. 

Goddess {deal) , 3, 5, 9, 15, 17,46, 54, 
62, 65, 68, 70, 71, 74, 87, 109, 111, 


156, 158, 190, 206, 230, 250, 252, 
256, 257, 266, 272. 

grace (anugraha), 6, 8, 9, 10, 14, 15, 18, 
20, 74, 92, 101, 108, 114, 119, 134, 
154, 158, 196, 212, 234, 238, 245, 
262,272. 

grammar (vydkarapa), 11, 26, 75, 82, 
172,271. 

grasana, dissolution, 115, 265. 

grasuna-yukti, process of dissolution, 
115, 116, 134. 

gross {sthvila), 31, 34, 50, 53, 77, 154, 
155,176. 

guhi, cavern, mdyd, 53, 54. 

guhya, mystery, 53,60, 263, 265. 

Guhyayoginitantra, 178. 

gupa, quality, 219. 

guru, teacher, 4, 21, 23, 29, 34, 64, 74, 
80, 83, 150, 174, 185, 195, 204, 226, 
238, 239, 243, 259,260, 265, 272. 


ha, the last letter of consonants, 13, 30, 
36, 54, 55,60, 78. 

harpsa, breathing with the utterance of 
harp and sah, 23. 
harpsa-prdpa, 28. 

hafha-pdka, persistent process, 236. 
heart (hjdaya), 1,2, 21,27, 45, 58, 61, 
63, 65, 78-80, 95, 118, 151, 203, 
204, 206, 207, 211, 214, 218, 221, 
222, 226, 227, 229, 238, 244, 253, 
256, 259-261, 266, 271, 272, 

heart-lotus {hptpadma), 83, 114, 
262-264. 

homa, oblation, 149, 
homogcncousness (samatd), 42, 52. 
hjdaya, heart, 1, 2, 21, 27, 45, 58, 61, 
63,65,78-80, 95, 118, 151,203, 
204, 206, 207, 210-213, 217, 218, 
222, 233, 236, 253, 254, 256, 258, 
259, 261,264, 265,269,272. 
hrdayabija, 245, 250, 252, 254, 256, 
258. 259, 261, 264, 265, 269, 272. 
hfdayajapa, 266. 

hrtkarniki, the centre of the heart lotus 
263-266. 


I, 12, 15, 24, 36, 47, 50,55, 57, 60, 62, 
70, 78-80, 82, 99, 110, 127, 135, 
138, 142, 180, 194, 195. 
iechi, will, 2, 17, 59, 60, 98, 147, 159, 
162-168, 171-173, 175, 182, 212- 
216, 218, 219, 223, 227, 230, 241, 
251,252,254. 
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icchi iakti, energy of will, 17, 37, 63, 
77, 123, 124, 144, 152, 163, 169, 
171-173, 176, 212, 230, 242. 
idam, object, 142. 
individual (lyafli), 24. 
indrapi, one of the matrkas, 170. 
indriya, sense organ, 31,34, 46. 
indriyaiakti, 235, 236. 
indriyai'ftti, 235, 236. 
initiation (dikfd), 23, 24, 29, 81, 90, 
212, 225, 238, 239, 244, 245, 258. 
intellect ( buddhi ), 108, 117. 
intercourse, 206, 209, 210, 

Isana, 1 7, 214-216, 219, 246, 251. 

Iiinabtja, 137, 138, 140. 
liikd, the power of Lordship, 17. 
liitva, Lordship. 9. 

Uvara, Lord, 9, 28, 89, 99, 101, 109, 
110, 115, 117, 121, 124, 125, 127- 
130, 141, 142, 144, 147, 148, 154, 
241,242, 257. 

Isvarapratyabhijna, 27, 56. 
Isvarapratyabhijna(ika, 186. 
iivarl, Supreme Divine Energy, 17. 


jagat, world, 164. 
jagadananda, universal bliss, 1,67. 
jdgrat, waking state, 28. 
japa, repetition of sacred syllables, 69, 
70, 249, 266. 

jala, water, 128, 130,131, 136, 148. 
Jayaralha, 1, 2, 85. 

jihvdmilliya, sound uttered from the 
root of the tongue, 179, 186. 
jtva, the limited being, 28, 58, 64, 134, 
226. 

jicanmukti, liberation while living 84, 
259. 

jddne, knowledge, 2, 9, 14, 24, 27, 30, 
57, 59, 60, 63, 67, 85, 99, 158, 159, 
162, 164, 165, 168, 173, 175, 208, 
211, 212, 218, 223, 231, 240, 241, 
251,254, 258. 

jddna, abheda, non-dual knowledge, 
235. 

jddna, bheda, knowledge of diversity, 
235. 

jddna, indriya, 2, 18, 27, 98, 115, 128. 
jhdnamudrd, internal spiritual union, 
209,212,230. 
jddnapratibhd, 94, 199. 
jddna iakti, 14, 30, 56, 63, 77, 109, 123, 
124, 126, 152, 156, 162, 163, 167, 
169, 173, 176, 180, 207, 210, 213, 
214,229,235,242,252. 
jddtd, the knower, 30. 


jdeya, the object of knowledge, 16, 30. 
Kailasa, 17. 

kald, the power of Divine, 2, 24, 25,41, 
46,89,98-102,127, 129, 130, 144, 
148, 159, 160, 187, 188, 190, 194, 
197, 198, 210, 264, 265, 267. 
kdla, time, 29,88,89,99, 100, 102, 117, 
127, 129, 144, 148, 183. 
kdldgni, the initial bhuvana belonging 
to the earth category, 241. 
kdlainkti, the power of time, 27. 
kdlt, a deity, 223. 
kalki, 115. 

Kallala, 92. 

kalpa, a fabulous period of time, 12, 13. 
kama, desire, 41, 50, 51 210, 216, 219. 
kamatattia, 220. 
kamai’dk, 219, 220. 
kaikuka, sheath, Veil, 89, 100, 115. 
kanda, the male organ, 263, 265, 266. 
karana, cause, 22, 34, 37, 155, 176, 234, 
236, 271. 

karapa, antah, 8, 10, 38, 39, 126. 
karapa, bdhya, 38. 
karapa-iarira, the causal body, 34. 
karapeivari, the energy of sense organs, 
46. 

karma, activity, 16, 29. 

karma, indriya, 18, 27, 98, 115, 128. 

kdrya, action 16. 

Kashmir, 37, 105, 270, 271. 
Kathopani$ad, 69. 
kaula, Siva, 4, 62, 85. 

kaulamdrga, the path of universal 
unity, of consciousness 82, 85. 
kaula iastra, 259. 

kaulika, pertaining to kula, 5, 6, 34, 77, 
81, 83,84. 
kaulika iakti, 191. 

kaulika siddhi, achievement of identity 
of limited consciousness with per¬ 
fect I-consciousness, 5-7, 31-33, 
35, 46, 47, 49, 50, 97. 
kaulika sjfti, 97. 

kaulika vidhi, 77, 78, 80, 81, 83, 85, 
87. 

kawnari, one of the mdtfkis, 170, 208. 
kha, void, 5, 50. 

khecari, unobstructed consciousness, 
5-7, 38,39,50,52,195,201,209,226. 
khecari samya or samata, sameness of 
khecari, 7, 38, 41, 43, 44, 46, 47, 
50-53, 195, 196, 201, 209. 
khecari iakti, 42, 52, 195. 
khecari caifamya, disparateness of 
khecari, 40, 51, 52, 125. 
Kiranagama, 240. 



278 


Pari-Triiikd-VivaraJia 


knowledge, jtldna, 9, 11, 17, 24, 30, 38, 
52, 54, 56, 57, 61, 63, 67, 75, 79, 
83, 94, 99, 110, 111, 140, 159, 162, 
164, 169, 175, 177-179, 183, 192- 
194, 197, 208, 214, 217, 219, 223, 
225,232, 240, 242, 243, 251. 
knowledge, determinate, 180. 
knowledge, divine, 54. 
knowledge, indeterminate, 158. 
Kramakeli, 223. 
kramapuji, 259-261. 

Kramastotra, 223. 

kriyd, (activity) 2, 9, 17, 24, 59, 60, 85, 
99, 159, 165, 168, 175, 208,212,214, 
218, 223, 240, 241,251,252, 254. 
kriyii mudrd, 209. 

kriyd Sakti, 17, 27, 30, 63, 73, 77, 79, 
87, 88, 109, 121, 123, 126, 148, 
152, 160, 161, 165, 167, 172, 173, 
180, 191, 207, 212, 214, 227, 229, 
235, 242. 

krodha, anger, 41, 50, 51. 
kftycL, 40, 46. 
kfaltriya, 23. 

Ksemaraja, 266. 

kfobha, agitation, 3, 15, 17, 44, 159, 
260. 

Kubjikamata, 176. 

kula, 5, 6, 31-35, 45, 49, 50, 61,62, 65, 
77,81,82,84,85, 171,201,236. 
kulabheda, 150. 
kula cakra, see cakra. 
kula deha, 149. 
kula m&rga, 81. 
kula-punya, 149-151, 153. 
kula Sakti, 149-151, 153, 161, 162. 
213. 

kula Sdstra, 244, 260, 261. 
kulikulilma, 84. 
kutandyikd, 61. 
kuleSvari, 104. 
kulottara, 151. 

Kutufa-golaka, 210, 221,255. 

Kundalini, 55, 60, 78, 209. 
kupifalint-Sakti, 263. 
kuptfalinl, urdhva, 109, 125, 126, 265. 
kusa, 260 

kulablja, the letter kfa, 187. 

LSghavi-vrtti, 6, 7 , 49 , 53, 58, 207-209, 
240. 

laghimd, 36. 

Laksmirama, 209. 
language, 74, 75, 155, 171. 
letters, 40, 41, 48, 89, 91, 96-98, 101, 
102, 120-123, 128, 137, 149, 150, 
154, 155, 159, 177, 183, 186, 187, 
250, 254, 257. 


liberation, 18-21, 23, 24, 28, 29, 33, 34, 
41,42, 52, 53, 84, 122, 123, 134, 195, 
203, 224, 226, 227, 233, 244, 259, 
261. 

life, 11, 15, 24, 31, 42, 52, 53, 56, 169, 
195. 

light, 9, 24, 31, 32, 34-36, 38, 48, 50, 
54, 57, 71, 80,85, 98, 111, 112, 117, 
131, 136, 138, 169, 260, 262, 263. 
lihga, 249, 253. 
lollbhdva, oscillation, 121. 

Lord, 4, 8, 10, 11,14,15,20,22,27,34, 
40, 48, 53, 56, 58, 61, 67, 74, 78-80, 
83, 84, 90, 96, 97, 99, 105, 114, 116, 
118, 121, HO, 157, 158, 161-163, 
168, 174, 177, 184, 186, 193, 202, 
207, 229, 233, 234, 243, 257, 260, 
271. 


ma, 25th letter of consonants, 11,54. 
macrocosmic, 6, 7, 51. 
madhyadhdma, the central path, sufumnd, 
2,'207. 

madhyamd, a vdk, 8, 9, 11-16, 28, 47, 
48,63, 79,80, 84,109, 111, 118, 121, 
122, 125, 128, 149, 154-157, 159, 
171, 176, 177, 183,253. 
madhyanadi, sufumnd, 208. 
madird, wine, 85. 

ma-ha-a, 13, 14, 54, 55,60, 63, 67, 78, 
182. 

Mah5bharata, 86. 
mdhdmdyd, 101, 127, 130, 144, 148. 
mahdmantra, 178. 
mahdpreta, Sadafiva, 125. 
mahdsrsti, great creation, from andSrita 
to Suddhavidyd, 77,84, 163, 171. 
mahat, 14, 66. 
mahicidyd, 54. 
maheSdnl, 250. 
maheSvara, 39. 270. 
maheSvart, 170,208. 
mahimd, 36. 

maithuna, sexual intercourse, 85. 
mala, impurity, 2,21,84, 96, 101,242. 
mala, dpava, 2, 39, 40, 96, 97, 101, 
209. 

mala, kdrma, 2, 40, 96, 97, 101, 195, 
209. 

mala, mdyfya, 2, 39, 96, 97, 101, 195, 
209. 

Milint, 102, 104, 121, 123, 129, 135. 
142, 144, 147, 149-154, 159, 226, 
246. 

mdlint, anuttara, 151. 
mdlint, puna, 137. 
milint, uttara, 137. 
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Malinivijaya Tantra, 74,96, 98, 101, 
102, 104, 108, 109, 121-123, 125, 
129, 149, 154, 160, 166, 193, 195, 
196, 225,226, 234, 235,253. 
mArjisa, meat, 85. 
mAna, measure, 57. 

manas, mind, 27, 49, 89, 98, 109, 115, 
117, 126, 128-130, 144, 148, 220, 
232. 

sacred diagram, 236, 238. 
manifestation, 1,3, 7, 17, 25, 34, 37,44, 
46,48, 50,54, 55, 58-62, 73, 75, 77, 
79, 84-90, 96-98, 111, 112, 114, 
115, 119, 124, 126, 128, 131, 134, 
136, 147, 162, 163, 165, 166, 168, 
169, 171, 173, 174, 181, 183-186, 
189-192, 197-199, 201, 213, 214, 
219, 224, 235, 253, 262, 263, 266, 
269, 271. 

Manorathagupta, 271. 
mantra, sacred syllables, 8-10, 14, 23, 
33,42,44-46,54,62,63,68, 70, 87, 
89, 91, 101, 102, 121, 123, 124, 
149-154, 156, 173, 177, 178, 180, 
192, 193, 199, 203-205, 207, 208, 
222, 223, 225, 226-228, 233-235, 
238-241, 243, 245-256, 258, 259, 
261,263, 269. 
mantra, gAyatri, 255. 
mantra, malinf, 251. 
mantra, mdlfki, 251. 
mantra, navAtma, nine syllabic mantra 
153, 208. 

mantra, parApara, 170. 
mantra, sauh, 203, 204, 207, 233, 243, 
244, 248, 255, 264, 268. 
mantramaheicara, 10, 68, 101, 110, 153, 
154,160,177,205,238. 
mantreivara, 10, 23, 101, 154, 177, 238. 
tnArapa, killing a person by the applica¬ 
tion of the mantra, 40,46. 
marma, measure of fingers, 221. 

Mata, .85. 
mAtrA, 37, 125, 126. 

mAtrkA, 104, 130, 131, 134, 135, 137, 
139-142, 144, 147, 149-152, 177- 
179, 183, 192, 194, 195, 198, 226, 
246. 

Matrkajnanabheda, 179. 
matrkasadbhava, 104. 
matsya, fish 85. 

matsyodari, the belly of the fish, 25, 30, 
190. 

mAyA, 12, 18. 24, 28, 34, 38, 40, 53, 54, 
58-60,63,75.79.84,89,98, 100- 
102, 104, 110-112. 115, 117, 122, 
124, 129, 130, 139, 140, 144, 147, 
148, 151, 176, 181, 192-195, 198, 


205, 223, 225, 226, 233, 234, 238- 
240, 242, 245. 

mAyApramAtA, the exponent dominated 
by mAyA, 115. 

mAyiya, 48, 77, 111, 180, 183, 195. 

mAyiyA aprfa, 104, 124, 167,204. 
meditation, 235, 256, 260, 261, 263, 
266, 268,271. 

memory, [sm^ti), 8,11, 42,45,93, 229, 
231,234. 
microcosmic 51. 

Mimarpsa, 271. 

mind, 17, 35, 39, 40, 42, 53, 63, 97 
155, 206, 222, 272, (also manas). 
mindfulness, 208. 
moha, delusion, 51. 
mok}a, 21,23, 122, 204. 
moment ( kfapa), 32, 44, 64, 196. 
mothers (matyka’s), 208. 
mudrA, food of parched grain; symbolic 
postures, 85, 203, 207, 208, 210, 226, 
227, 228. 

mudrA, jflAna, see jnAna mudrA, 
kdkacaAcupufa, 263, 264. 
mudrA, kronur, 266. 
mudrA, kriya, see krivA. 
mudrA, ;atko(ia, 210. 
mudrA, trikopa, 210. 

muhurta, the duration of forty eight 
minutes, 203, 208, 228. 
mukti, liberation, 19, 20. 
Mukutasamhita, 223. 
millAdhAra, 265, 266. 


ndd , sound, a form of SadASiva, 90, 109, 
125, 135, 138, 139, 186. 
nAda, apara, 151. 
nAda, para, 97, 150, 151. 
nAda, parApara, 151. 
nAdAnta, 109, 125, 186. 
nAdayoga, 178. 

Nandakumara, 17. 

Nandi, 17. 

naphahrlrjt, a mantra, 246, 251. 
nara, the empirical being, 4, 22, 25,36, 
54. 55, 59, 62, 70, 72-75, 78, 82, 85, 
123, 159, 182, 204, 205,211,228. 
Narasirphagupta, 2. 
nAyikA, the consort, 61. 
nirAbhAsa, ever shining but beyond all 
appearances, 25. 
nirodha, stoppage, 32. 
nirodht, 125. 
nirvApa, liberafion, 244. 
nirvApadlkfA, initiation for the achieve¬ 
ment of liberation, 244. 
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nirvikalpa, thought-free 8, 15, 22, 41, 
66,98, 110, 111, 164, 180, 244,293 
nirvikalpajilana, indeterminate know¬ 
ledge, 158. 

nirvikalpa satjwid, indeterminate con¬ 
sciousness, 92,93,98. 
niydha, restriction, 85. 
nifkala, without parts, 23, 29. 
nityAnanda, 206. 

NityStantra, 150. 

nivrlti, abstention, 169. 

niyali, 89, 99, 100, 102, 127, 129, 144, 

' 148. 

niyatiiakti, 151. 
nondualism ( advaita ), 62 
nyAsa, fixation, 123, 128, 149, 245, 246, 
251, 258. 

Nyaya, 271. 

objectivity (jihyatva), 21, 25, 31, 32, 
98, 110, 111, 142, 147, 162, 163, 264. 
ojas, vital lustre, 42, 47, 52. 
omniscience ( saroajhatA) 268-270. 
om-tat-sat, 242. 

pada, sentence, 98, 121, 271. 
pAda, feet, 89, 129, 131, 144, 148. 
Padarthapravesanirnaya, 158. 
pailcamchnbhita, five gross physical ele¬ 
ments, 23, 34. 

pailcamukha, five-faced one, 2. 

Paficika, 121. 

pint, hands, 89, 129, 131, 144, 148. 
para, transcendent, 23, 31, 34, 35, 60, 
79, 86, 104, 108, 139, 141, 142, 154, 
159. 

pari, supreme divine Energy, 4, 11, 
12, 28, 48, 56, 60, 67, 76, 79, 
84, 91, 108, 109, 111, 112, 118, 120, 
121, 124-128, 134, 135, 149, 152, 
155, 156, 183-185,204,253,275. 
parA-lAkti, 9,18, 47,55, 57,63,64, 66, 
68, 71, 75, 79, 119, 125, 137, 159, 
163, 171, 198, 206, 209, 210, 212, 
227, 233, 234, 266. 
parA-sarjwid, 9, 96, 118, 119, 121,123, 
138, 155, 159, 257,259, 261. 
parA-vAk, 6, 8, 9, 11-13, 15, 16, 20, 
47, 54, 56, 96-98, 108, 140, 149, 
154, 155, 157, 159, 167, 171, 176, 
180, 183, 186. 

Par abba Uarika, the supreme goddes, 45, 
69,120,161. 

paramArtha, the highest reality, 81. 
Parameivara, the highest Lord, 84. 
parApara, 60, 86, 108, 139, 141 . 142, 
154, 159, 231. 
pard-paSyanlf, 150-151. 


ParStrislkS, 16, 18, 20, 37, 45, 56, 80, 
82, 83, 104, 105,205, 267,272. 
Paratrisikavivarana, 24, 109, 207, 240. 
paripamavada, 174. 
pariijUi, turning round, 35. 
parva, festival, 260. 

pain, limited experient, 40, 100, 205, 
233. 

paiyanti, an aspect of vAk, 6, 8, 9-16, 23, 
28, 47, 48, 56, 63, 64, 76, 79, 80, 
84, 91, 96, 109, 118-121, 123, 125, 
126, 128, 139, 142, 149, 156, 157, 
159, 171, 177, 183. 

Patanjali, 35, 166,170, 235. 
pati, the Lord, 233. 

pavitraka, garlands with specific length 
and knots, 260, 261. 
pavitri, the purifying elements pervad¬ 
ing upto V’ayu, 124. 
payu, rectum, 89, 129, 131, 144, 148. 
peace ( iAnti ), 226. 

person (grammatical), {puniya ), 
70-75. 

phonemes ( varpa ), 224, 225, 227, 
232, 242, 254, 255, 265, 269. 
pidhana, veiling, 19. 
pip da, the body, 180. 
pipdamanlra, 123, 128. 

Pindanalha, 236. 
pi/ha, the seat of energy, 41. 
play ( kridA ), 19, 40. 
plenitude, 206. 

power (iakti), 7, 63, 66, 81, 96, 153, 

187, 194. 

Power, effectuating, [kalanitmikASakti ), 
16L 

power, three ( triinkti ), 55. 
pracchA, question, 100. 
pradhAna, 104, 115. 
pradhAnatA, predominance 90. 
prahara, duration of three hours, 229, 
231. 

prAkAmya, 36. 

prakASa, light, 46, 51, 80, 100, 110- 
112, 131, 136, 169,227,260. 

prakAia-vimaria, 116. 

prakjii. Nature, 27, 34, 89, 98, 104, 

188, 219, 127, 129-131, 144, 148, 
115, 117, 223. 

prakjlyapda, 124, 167. 
pralaya, dissolution, 126. 
pralayAkala (pralayakevali ), 1C, 57, 101, 
110,111,126,177. 

pramApa, knowledge, 30, 34, 37, 38, 54, 
58-60, 75, 76, 124, 159, 175, 177, 
185, 186, 190, 194, 197, 198, 214, 
271. 
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pramdtd, empirical experient, 22, 24, 
30,37,38, 54,58-60, 75, 124, 159, 
175, 177, 185, 186, 190, 194, 197, 
198,232. 

prameya , object of knowledge, 30, 37, 
38, 54, 58-60, 75, 110, 124, 159, 
175, 177, 185, 186, 197, 198, 264. 
pramiti, non-relational knowledge 30, 
37, 38, 169, 198. 

pramitikald , state of awareness, 189, 
198. 

prdpa, breath, 12, 18, 21, 24, 29, 31, 
33, 35,36,44,49,61, 77,89,95, 126, 
149, 178, 181, 187, 196, 208, 217, 
218, 227,264-266. 

prapa-apdna, exhaling and inhaling, 
152,157. 

prdpacdra, exhaling, 189, 196, 264. 
prdpapramdtd, the experient of brea¬ 
ths, 77. 

prapava ( om ), 126, 151, 152, 178. 
prdpdyama , 184, 201. 
prdpti, 36. 

prasatpkhydna, gnosis, 261, 269: 
prasara, expansion, 13, 46, 114, 163, 
192. 

prasdra, extension, 136, 183, 188, 190. 
prasava , procreation, 219, 220. 
praSna, query, 63. 

pratibhd, divine indeterminate consci¬ 
ousness, 93, 94, 98. 

pralibimba, reflection, 83, 108, 134, 159, 
173. 

pratiflha, stability, 252, 
pralyabhiidd, recognition, 135, 138, 140. 
PratyabhijOahrdayam, 266. 
pratyekabuddha, 29. 
praveSa, absorption, 13. 
prayatna, effort, 69. 
proyojana, purpose, 19. 
preta, corpse, 125, 229. 
prlhivf, earth, 88, 102, 104, 108, 113, 
128,130,131, 134, 136-138, 142,148. 
prthiui-aptfa, 102, 104, 124, 167. 
purdpa, 118. 

pOrpa, whole, 7, 190, 205. 
puru,o, 27, 35, 71, 87, 89, 98, 117, 127, 
129,130,144,148. 

puryaftaka , the subtle body, 19, 24, 33, 
41, 97, 217, 218, 220,227, 231, 235. 
puryaftakapramdtd, experient of the 
subtle body, 24, 77. 

Pujpadanta, 166. 


question-answer, 6, 8, 14-16, 21, 31, 
47, 48, 50,58,61,63-65,76,83,84, 
90,97, 100, 108, 228, 269. 


rdga, attachment, 89, 98-100, 102, 
127, 129, 130, 144, 148. 
rajas, 40, 140, 216. 

Ramadeva, 271. 

rasa, 27, 39, 46, 47, 89, 128, 129, 144, 
148, 209. 

rasand, 89,129,131,144,148. 
Ratiiekhara, 104. 
raudra, dreadful, 40. 
reasoning (tarka), 201, 204. 
recognition ( pratyabhijdd), 52. 
reflection ( pralibimba ), 3, 119, 120,125, 
134, 140, 142, 149, 164, 173. 
ritual, 205, 240. 
rodhana, 229, 230. 

Rudra, 62, 101, 109, 203, 204, 208, 
226, 227, 256, 269. 

Rudrayimala, 15, 110, 269, 270. 
rupa, colour and form, 27, 39, 46, 47, 
69, 89, 128, 129, 131, 144, 148, 209. 


Sabda, word, 27, 39,46,47,89,128,129, 
131, 148, 209. 
sacetana, conscious 125. 
sacrifice, 210,240,241,258. 
fatjadga, six limbs of yoga, 201. 
Sadasiva, 9, 14, 17, 28, 47, 56, 65, 75, 
89, 99, 101, 102, 104, 108, 110, 114, 
117, 119, 124-130, 141, 142, 144, 
147, 148, 154, 156, 194, 229, 241, 
242, 256. 

sddhand, spiritual practice, 27,108,128. 
Sadyojdla, 17, 246, 251. 
sahaja, innate, 66. 
sahajavidyd, Siva vidyd, 201. 
sahasrdra, 21. 

sahrdayatd, taste for beautiful things, 43. 
Saiva, 85. 

Saiva Agama, 2, 4, 21, 36, 131,134, 

201 . 

Saiva Sdslra, 151, 152, 167,173,174, 
178, 259, 271. 

Saiva Siddhdnta, 82,85. 

Saiva system, 81. 

sakala, the limited being, 10, 23, 29, 
205. 

Sdkini, yoginis with supernatural power, 
209, 239, 240. 

idkta, pertaining to Sakti, 204,209,210. 
Sdktatantra, 151, 152. 

Jdktayoni, 175, 187. 

Sakti, the Divine Energy, 1, 2, 4,7, 8, 
10, 11, 13-15, 17, 18, 20, 21, 23-25, 
28, 30, 32-34, 36-42, 44-46, 49, 51, 
52, 54, 55, 57, 59-62, 64, 66, 67, 70, 
72-75, 77, 78, 81-84, 86, 88-90, 99- 
102, 104, 108-110, 114, 117, 120, 
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122-126, 130, 134, 135, 138, 141, 
142, 144, 147, 148, 154, 159, 160, 
162, 166, 168-171, 173, 176, 182, 
185-187, 192, 194, 195,201,203-206, 
209-211, 218, 219, 225, 228, 230, 
232-234, 238-241, 251, 253, 254, 
256, 258, 264, 266, 269. 

Sakti, aghori, a benevolent Sakti, 28. 
iakti, apard, the sakti that brings 
about difference, 28, 55, 63, 64, 
72, 75,79, 110, 123, 125, 142, 183- 
185, 204, 206, 209, 210, 212, 233, 
234. 

iakti, ghori, iakti that leads jlvas 
towards the world, 28. 
iakti, ghoratard, iakti that leads beings 
to die downward path of the world, 
28, 41. 

Sakti, kauliki, the presiding deity of 
the body and others, 61,62. 
iakti, pari, see pari Sakti, paripari, 28, 
55, 63, 64, 71-73, 75, 79, 80, 91, 
96, 110, 119, 120, 123, 126, 134, 
154, 183, 184, 206, 209, 210, 212, 
233, 234. 

iaktikfobha, union with the female 
partner, 215. 
iaktimin, 63, 64, 254. 

Sakti-sparia, contact with the energy 
in the middle path, 263. 
samidhi, ecstasy, 13, 22, 37, 57, 179, 
201,219, 235. 

samidhi, vyoma, ecstasy in the void, 

219. 

samani, the eleventh measure of pra- 
P ava, 109, 125. 

saminddhikaranya, the state of being in 
the same totation, 8, 10. 
siminya, 19, 199,231. 
simarasya, complete equipoise, 2, 171, 
211 . 

samatd, sameness, 7, 39, 42, 50, 51. 
samivtSa, absorption, 2, 228, 257. 
sambandha, relation, 16, 17, 19,20,80. 
adivya, sambandha , 17, 65. 
antarila, sambandha, 17,46, 47,65. 
divyidivya, sambandha, 17, 65. 
mahin, sambandha, 17, 46, 47, 65. 
para, sambandha, 16, 46, 47, 64. 
Sambhti, 4. 

Sambhunatha, 64,265. 
sarjighalta, union 15, 206, 219, 221. 
sarjihira, dissolution, 9, 17-19, 30, 36, 
60, 64, 85, 102, 123-125, 163, 171, 
175, 188, 190, 195, 214, 230, 252, 
266. 

samhdrabtja, the seed syllable 'a', 13. 
Saipkhya, 173. 


Saipkhyayoga, 57. 

Sarpkhyakarika, 200. 
sarppu/a, putting a mantra between two 
mantras one going before and other 
following, 255. 
sarjiputayoga, 119. 
sarppu/ikarana, 250, 254,255. 
satjisira, world, 28, 39, 86. 
sarjiskira, impression, 18. 
sarrivira, letters produced by the con¬ 
traction of the throat, 176. 
sarpvid, Consciousness, 60, 63, 98, 110, 
114,225. 

samvid Sakti, Consciousness-power, 5, 
227. 

saipyama, the practice of dhiraoi, dhyina 
and samidhi, 225, 235. 

Sanatkumara, 17,65. 
sailkoca, contraction, 199, 223, 233. 
sankoca-vikisa, contraction and ex¬ 
pansion, 263. 

Sarlra, para, causal body, 221. 
prina, Sarira, 220. 

puryaflaka, Sarlra, the subtle body, 

220 . 

iikta, Sarlra, the body made of divine 
energy, 220, 221,228, 235. 
spanda, Sarlra, the body made of 
vibration, 220,221,235. 
sthula, Sarira, the gross body, 34, 220, 

221 . 

sikfma, sarira, the subtle body, 34, 

221 . 

Sarvicira, 82, 222. 

sarvasarvitmakata, omnifariousness 91. 
$Sstra, holy texts, 12 14, 16-20, 60, 
100-102, 108, 116, 119, 149, 151, 
166, 176, 193, 206, 225, 226, 245, 
258, 269, 271. 

Bhairava, S'aslra, 85, 151, 152. 

Mata, Sistra, 25, 40, 81,82, 188, 259. 
NiSicara, Sdslra, 81, 

Pfyiya, Sistra, 270. 

Puna, Sdslra, 101, 108, 122, 123, 166, 
193, 195, 196,225, 226. 

Saiva, Sistra, sec Saiva. 

Vaifiiava, Sistra, 151, 152, 259. 
Vlrdvall, Sistra, 223. 
sat, being, 81,203. 
satld, existence, 80, 224. 
sattva, a gupa, 40, 67, 80, 140,216, 225. 
satya, short a, 167, 224. 
sauh, 204, 207, 210, 223, 225-229, 233, 
234, 238, 240, 242, 245, 254-256, 
259-262, 265, 267, 269. 

Sauri, 270. 

savikalpa, with thoughts, 15,67,98,164. 
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savikalpajhina, determinate know¬ 
ledge, 181. 
script, i&radi, 219. 
scriptures lipi, 233, 258. 

Self, 3,15, 18-21, 31, 33, 35-38, 43, 44, 
48, 53, 54, 56, 62, 63, 69, 92, 94, 96- 
101, 109, 116, 119, 157, 160, 161, 
168, 176,177,190,192, 194-198, 206, 
211, 218, 220, 224, 227, 229, 233, 
234, 244, 252-254, 257, 258, 261, 
262,269,271,272. 
self-awareness ( bodha ), 139, 140. 
senses ( indriya ), 38-40, 42, 44, 46, 77, 
117, 230, 232, 235, 266. 
sex, 51,206. 
sexual union, 207. 

siddha, a perfect one in yoga, 3, 204, 
208, 232. 

Siddhasanatana, 80. 

Siddhatantra, 102, 256. 
siddhi, accomplishment, 5, 6, 31-34, 50, 
81,150,226,232. 

HkhA, flame, 245, 247, 252. 
Sikhibandhana, tying of the tuft of hair, 
249, 252. 

Sikfb, teaching, 179. 
silence, 76. 

Sindha, 105. 

Sirphagupta, 2. 
iifya, disciple, 13. 

Siva, 1, 2, 4-8, 10, 12-17, 21, 25, 28, 
31, 33, 34, 36, 37, 40, 42, 44-47, 49- 
52, 54-57, 59, 60, 62-66, 70-75, 77- 
84, 86, 88, 90, 98, 99, 100, 102, 104, 
110, 114-116, 119, 120, 122-124, 
126, 127, 134, 135, 137, 138-144, 
147, 148, 153, 154, 156, 157, 159, 
160,164, 166,168-171, 173-176, 181, 
182, 184-188, 192-194, 198, 199, 
204-206, 208, 211, 213, 219, 222, 
224,225,228,229, 241-244,251-253, 
257, 261, 262, 265, 266, 269, 270, 
271. 

Sivabija, the white semen, 175, 185, 
192,218,220. 

iitiabindu, the sound apt, 173. 
Sivadnti, 34, 37, 40, 44, 66, 98, 99, 
tOO, 109, 156, 157, 168, 169, 253, 
262. 

Sivadrstyalocana, 100. 
iiva pramdtd, 10. 

Siva-Sakti, 2, 33, 36,129,176,191,199, 
220, 258. 

Sivasutra, 225. 

Siva-vidyi, 54,59, 60, 201. 
smarapa, remembrance, 234. 
smarinanda, the bliss of sexual union, 
210 . 


iodhaka, purification, 156, 157, 159, 
160. 

iodhana, the act of purification, 156- 
160. 

Sodhva, the object of purification, 156- 
160. 

Sodhya-iodhakabhnoa, 105, 119. 
soma, 87, 88, 163, 171, 175, 190, 191, 
229, 235, 265-267. 
somakali i, 267. 
sama-iakti, 163. 
som&rpia, 263, 266. 

Somananda, 16, 22, 34, 37, 40, 45, 56, 
62, 63, 66, 80-83, 86, 90, 100, 156, 
190, 198, 253, 258, 260, 262, 272. 
sound, 25, 56,68-70, 178. 
space, 8, 9, 11, 22, 24. 
tudra, 23. 

Sukra-iopita, semen and blood, 210. 
stik/ma, subtle, 31, 34, 35, 154, 159. 
Mlabija, the syllabic ‘au’, 173. 
tdnya, void 25, 71, 78, 215, 218, 227, 
231. 

Sunya-catufka, r r 1. 1> arc known as 
four void vowels, 214. 
Sinyapramati, the experient of the 
void, 24, 29,77,97, 110, 111, 126. 
supreme verbum ( pario&k ), 47, 180, 
186, 194. 

rflrya, sun, 87, 88, 175, 190, 191, 229, 
235, 265. 

svfumnb, the middle channel, 2, 42, 44, 
184, 207,208, 260,264, 266. 
sufupti, deep sleep, 28. 
siltra, 179, 267. 

svabh&va, essential nature, 159. 
Svacchanda Sastra, 69, 168. 
Svacchanda Tantra, 14, 102, 119, 181, 
183. 

scapna, dream, 28. 
svara, vowel, 185, 188, 197. 
starvpa, nature, 85, 115, 116, 264. 
svaripa-dmarlana, awareness of essen¬ 
tial nature, 269. 

svitantna, freedom, 2, 39, 41, 68, 70, 
108/117, 139, 174, 175, 230, 232. 
icitanlryaSakti, the power of auto¬ 
nomy, 162, 163. 

svitmasarpvitti, consciousness of the real 
Self, 3. 


tamer, delusion, 40, 140, 199,216. 
Omasa, darkness, 83. 
lanmbtra, subtle element, 89, 98, 115, 
117, 128, 220. 

Tantra, 14, 46, 87, 93, 105, 192, 205, 
233, 236,271. 
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Tantriloka, 1, 2, 28, 29, 85, 173, 255. 
Tantrasarauccaya, 74. 

Tantrasara, 18, 29, 100, 165, 255, 260. 
tarka, reasoning, 261. 

tarka, Sat, right reasoning, 201. 
Tatpuruja, 17, 246, 251. 
tattva, categories, 20, 23, 29, 77, 87, 
88, 98, 102, 104, 113, 115-118, 123, 
134, 150, 174, 201, 213, 241, 242, 
244, 250, 255, 266. 
tattoos, thirty-six, 27, 112, 116, 212, 
242. 

tejas, the fire element, 128,130,148,214. 
pram doc, tejas, a stage of samadhi, 219. 
pramdtr, tejas, a stage of samadhi, 215, 
219. 

thought-construct ( oikalpa ), 157. 
Tilaka Sistra, 222. 

time, 8, 9, 11, 12, 22, 24, 25, 27, 29,30, 
32, 33, 35, 64, 90, 94, 118, 119, 127, 
181,183,194 224 228,229,244,267. 
tithi, duration of one lunar day, vowel 
263-265. 

tilhiSa, the lord of the vowels, 207, 210- 
214,216. 

transcendental (ciSvdtlta), 201, 202, 
207,211,227, 261,269. 
triad (trika), 70, 73, 75, 212, 223. 
triangular ( trikopakdra ), 206, 238. 
trident ( tridula), 77, 98, 109, 225, 238, 
254, 272. 

trika, 4, 15, 46, 60, 63, 75, 81, 83-85, 
101, 108, 121-123, 137, 158, 169, 
173, 174, 180, 181, 197, 205, 220, 
223, 227, 236, 242, 245, 256, 258, 
261,270,271. 
trika, Sgama, 102. 
trika, mdrga, 82. 

Trikahfdaya, 14, 150. 

Trikaratnakula, 179. 

Trikasara, 27. 

Trika saras'astra, 30. 

Trikasastra, 14, 54, 64, 157, 167, 223, 
244, 261,272. 

Trikatantrasara, 176, 207, 210. 
trikopa, triangle, 58, 59, 185, 207, 210, 
254, 265. 

Sakti, trikopa, (kriydmudrd ), 207, 210, 
254, 266. 

Sica, trikopa, (jMnamudrd), 207, 210, 
254, 266. 

trirpiaki, text consisting of thirty verses, 

18 . 

triSikd, the divine goddess of three 
Saktis 17, 18. 

triiula, trident, 58, 59, 173, 238, 241, 
254. 

trttyarp brahma, 205, 213, 214, 222, 242. 


Tryambaka, 4. 

turya, the state of the fourth, 16, 23, 
218. 

turydtita, the state beyond the fourth, 
23. 

turiya, the fourth state,28. 
tu(i, minute moment, 92, 183, 184, 187, 
196, 264, 267. 

teak, the sense organ of touch, 89, 
129, 131, 144, 148. 

ucedra, subtle movement of mantra, 208. 
uccdfana, employment of a mantra for 
the purpose of distracting an enemy, 
40, 46. 

Ucchu$ma, 151. 

udyoga, one of the activities in the spi¬ 
ritual plane, 17, 19, 189, 190, 197, 
198,211. 

Uma, (Sakti), 266. 

universe (viSoa), 19, 63, 64, 69, 70, 81, 
86, 87, 95, 98, 112, 136, 156, 174, 
179, 188, 197, 204, 205, 207, 211, 
223, 229, 243, 244, 253, 255, 260, 
272. 

unmand, the 12 th measure of prapava, 
109,126. 

unmefa, 93, 95-98, 136-138, 140, 162- 
164, 173, 175, 182, 213, 216, 218, 
251. 

upadhmdnlya, 179, 186. 
upastha, 89, 129, 130, 144. 
updya, means, 28, 152. 
dpata, updya, 22, 37, 151, 152, 236, 
263, 266. 

Sakta, updya, 22, 151, 152, 236, 263, 
266. 

Sdmbhava, updya, 22, 151, 152, 236, 
263, 266. 

Utpaladeva, 24, 110, 139, 181, 182, 
186. 

ultara, 20, 21, 23, 25,49, 76, 82-84, 201. 

odcaka, 12, 47, 122. 
odea, 12, 47, 122. 
vahni, 209. 

vaikhari, gross speech, 8, 9, 12, 15, 
48, 64, 69, 79, 109, 111, 118, 125, 
128, 156, 157, 159, 171, 176, 177, 
183, 192, 229 253. 
vairdgya, 67. 

vaifpavi, a Sakti, 170, 208. 
vaiSya, 23. 

Vajasaneya Tantra, 150. 
vdk, speech, 8, 89, 126, 129, 130, 136, 
138, 144, 148,216,220. 
vdkya, sentence, 271. 

Vikyapadlya, 100, 225. 
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Vallabhacarya, 270. 
vima, beautiful, appealing, 85. 
Vamadeva, 17,246,251. 

Vamana, 183. 
vamanabhakfapa, 231. 
vimanayukli, 134. 

Varahagupta, 271. 

Virihi, a deity, 170, 298. 
varpa, letters, 102, 154, 199. 

r arpasrfli, creauon of letters, 250, 
254, 255. 

vaJilva, unity consciousness, 37. 
Vatsalika, 270. 

viyu, air, 88, 128, 130, 131, 144, 147, 
206, 251. 

Veda, 82, 167, 173, 225. 

Vedanta, 68, 174, 205. 

Vcdic tradition, 24. 
vedya, object, 159. 
vidhi, rule, 77, 85, 201,240. 
vidyi , 89, 98-101, 124, 127, 129, 130, 
143, 192, 233,234. 
vidydvara, 101. 
view (dffti), 184. 
vijiina, 149, 151. 

vijilina-ilaytt, integral knowledge, 94. 
vijhinikala (vijiina knali ) 10, 57, 
101, 110, 158, 175, 177. 
Vijiianabhairava, 45, 97, 113, 207. 
vikalpa, determinate knowledge, 22, 41, 
94, 180,223, 227,230, 234. 
vikalpa-Sakti , 231. 
vikisa, expansion, 223. 
vikfobha, agitadon, 43. 
vitipana, veiling, 19, 189, 197, 198, 211. 
vilaya, 9, 19. 

Vimala, 2. 

vimarla, 10, 27, 37, 46, 51, 79, 80, 97, 
110-112, 131,218, 227,253, 260. 
vimarSa-iakli, 161,219. 
viparyaya, wrong knowledge, 193, 199. 
vira, the male partner in kulayiga, 204, 
207-210, 221, 222, 226, 232, 235, 
245, 246,249, 250, 254, 261, 263. 
vira-yogini, the male and female 
partners in kulayiga, 206. 
vitya, semen, 42, 52. 
vifa, the region of expansion, 206. 
visarga, manifestadon, 1, 25, 30, 32, 
36, 48, 55, 67, 79, 88, 98, 102, 104, 
124, 168, 174, 183-185, 187, 188, 
190, 195, 197, 199, 200, 207, 209- 
211, 217, 221, 224, 225, 241, 242, 
264, 265, 267. 

visarga kali or visarga iakli, the phone¬ 
me ‘ ah' 144, 148, 174, 184, 187, 
197. 

visarjaniya, 179. 


viiefa, pardcular, 231. 
vifleja, separation, 188, 195, 199, 221. 
viflefapa, separation, unification, 43, 
44, 47, 56, 205, 265. 

Vi$nu, 11, 12, 62, 109, 150, 156, 224, 
256, 257. 
vifuvat, 23, 28. 
viSva, universe, 57, 255. 
viSvamaya, immanent, 171. 
viivotlirpa, transcendent, 171. 
vivira, expansion, 176. 
vivarapa, 7. 

void, (supya), 21, 25, 29, 39, 50, 71, 
111, 165-167, 172, 194, 214, 215, 
218, 231. 

vowels (svaravarpa), 87, 88, 122, 123, 
137, 140, 141, 149-153, 166, 173, 
175, 179, 185, 192, 194, 195, 211, 
213,214,216,217,219, 220. 
vowels, ambrosial, (amytavarpa), 139. 
vyadhikarapa, 10. 

vyipinl, a measure oiprapava, 109, 125. 
Vyasa, 45. 
vyalireka, 35. 
vyoma, void, 78. 
vyomacari, 39, 50. 


will [icchi), 2, 17, 90,104, 124, 159, 
162,163,165,212,215,228,251,268. 
word, 8, 10, 12, 15, 42, 47, 48, 68, 69, 
74,91,96, 102, 104, 108, 114, 121- 
123, 128, 154, 155, 158, 161,225. 
word, conventional, 105. 
worship, 40, 54, 205, 207, 223, 245, 
249,250,251,253,254,256-261,271. 

yojana, unification, 250, 257. 
yimala, union, 2, 82, 206, 269. 
Yaiaskara, 270. 

yatrakimivaSayilva, a yogic power, 37. 
yoga, 15, 53, 85, 88, 151, 196, 201,203, 
204, 208, 211, 232-234, 239, 254, 
261,262, 268,270. 

Yogasutra, 31, 35, 225, 235. 

YogeSvari, a Sakli, 170, 208. 
yogi, 13,41,57, 116, 126, 149, 150, 178, 
195, 203, 208, 215, 229, 230, 231, 
236, 238, 262, 268, 269. 
yogint, the female partner of kulayiga, 
2, 3, 160, 170, 178, 203, 207-210, 
221, 222, 226, 227, 236, 245, 246, 
249-251,254,263. 
yoginibhih, bom of ayogini, 2, 3, 226. 
yojaniki, yojanikidikfi, (a kind of initia¬ 
tion), 23, 29. 
yoni, 205, 206. 
you, thou, 70-72. 
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q^WqjcTKRtf^rT, 3ffR 'FFT^cmfeTIRfq ?Rpft SRfFTcir, 
cHTT feRT WFWfoj aqsi^l^cnq^T SRcTTSRPpJ I ^ 
3FT, 5cUri^r^RT ?T I cTcH^ R 

qqR^FP^2ft4f^rfe^qRT 3 tr*i 
srg; & fosnft ^t?r^ srtcrh^ ?qvtf%, cfcr 
?ffeqfarf^R5TTqRT«f^ ‘3^’ ifa I ?T^ W FJ^fasRfo l 





cfjtsi qer 5 qw^rt q* Ssrercqrsraor, q* ^ qwreTqf 
SteFPrrcr:, ?pt s>m nFrfemif^r^ ^ tKifoi^nsn^ &c 
‘a^’ sfo qwfa: snTf^^f^i'dr^^^NH^fa^rfrtT: 
cRiRftqwiqTf^apT ^qRqiqirq qRJd: q^ffqqRqq? Fdmiftf I 
=q sfaq W i ^rtt qw^mfeflfeiSro di^dWrf?- 
qtf^r Rfqqsifa^uqqr a&teAa, aqMtq^T aqfoqfafeq%: 
^TRdt -qTWFT d«TT ^T^fa^qr fqfapftqTc*HT, VW*MMIR- 
^fdtfflqrd* qifqaqq^RqRUH, dqq q VTTOITT^ cFdteT- 

«n5*HTRR^«l sftdAd, Sqtd d^qsqTOT^: ddR^T: 
^qqrnaqT, q^j q ^siT^RJT^d^T sqfaraTqwfa; arer qq 
qrqqrqFte ^r ^ r fqsq^ , q vm^n ^qteqaT i 

qfq^—'‘fe^ tof¥a#naqq^Rsifa^qfa<j i’ aqTqqq- 
rcfq^HRA ^q qq^edii i l t fa spT ^^ f^jfwfe=anf?<j ^raT- 

sqq^R: i qq wrat q^qqft awn q wianato *tct faf&fa 
‘ar^ra qTrai^adwqt qqqqfqq’ ^fa, aqr ito ^r a?a- 
e^rraKfwrT ^qr^T^qr d^qk^Tiqroq ar**q qmjq 
WRWjf ^d#T arfwqpiT ^TqwrasnwqTR^cqriWT- 

sqfaqfadtaanq q^teraqi aqffcaa RTqafqafqqiq$d isia a r- 
q^s^cqafaaq^:, aatsfq fqajjq^: 3 trw 
SH«RR l^ RRftqflaa^BTCIsfa a^sqq^R:,—?fo 3 Rqftqa, 
qji?qftq? q 3?gqq?qq 3RPi^rf%% afqsjlq q:q^ ? 5% qnqrq 
^arawaqq^srfqqft^qTq qTtertaqq^qqftq fq^q, ‘ar^iR 
ftt qw^ate^q HqqrsqqrqqTfq^dqT qqgqrq’ ?fa 
qwfq I ‘§Hts^ fqw fqswiq’ sfa ^ qqiR qqqfq: i d«nf|— 
arq arcrtdTwqt a wfa HTq%sjanq, ^waR+faa- 


Y 




qTdqqFlT qq?PRT3 srfqq^; qff[ ara%qfqqTq*Tq qqq 
‘m: pt 2 tt ari taw’ 5% iTOaro^effe^ l| ^rfew- 
qqqqiq qrteRq, qrnwFfmt 3 ^rfqstaFq anrTqqq,—^fer 
Siqssqq %^ 4 <J 3 RRwts(fdqrm gq^q^, qqife<s 3 qtfji^r- 
STRI^r^—5^3 fq#q:, q^STdT 3 qqT^q 1 qqqq'qq 
q*TT5TT qqfersqrfeq^ a^qq qr sqq^Tt ftqq:, qq’<PRftq 
qfrpfqq jqfa: qqTifq qfqqq^fqsq ^cfsqq^Km^ qqfo, 
3 rt: dT^ ^3?ft fqfsrfq sqTq' 5% ^qiq, ar^fa 
sd?r qqqjfcr fqwfa qmjqt, sr^t q^^rarqi^finf 
?fsfq^ sm q FTrq, dretq qqj vrqfq *^t sqiq' 5% 1 
qqfo ^ 'q^q qqrq’ ?fa \ d^Tfq f| sqqTOwr- 
fowmt WTc^q ar^gqiq—^qq: 1 %qw srfoqqiqcfqr 
gfe^nqT^TW 'artrq' sfa gfqqt ^frrcnrer:, sifqjqesrqrq- 
qqT 'q^ar’ ?% ifaq*?qqq<q;K: 1 ^fasq% q 

qqq 1 q<rsq qwcftqeqqT^fq 3TTq5ifwqT%q q^qT ^t- 
^%nan: srfqqt fqwqq 1 q^q q qqfo^q*teT5iimq>H3; 
3RT qq qR$N>i^q qqiftiqqart ^qTtRqqqrqq^qt^miq 
qreqqqrq^qqtqfqqtf qq q^R-qqTR-qqR-q^R-HqjR- 
qqqT-^TTqqT-qqqT,*qqnr- 6 [q>R-^qi- 3 RqT-qq;R -3 
qfrrqT 1 ^ q ?q^qcRq (mq v, <ps Ro) 


'J^%sqq% faRarr *qq ^r: qqrftrq: I 
qqfqrqqqfafccpq qqqqRqq’H 


?%i tq 


5 tq 1 qq q argq^rrq;: qqq qqw3<$ 
qsifansrrctqsnq: qr qq qq?q: 1 m ar-pr* 
qiqfqw-fesqTfqsqrqtqT^fptq^lq q^pqqqnq 1 qfqj 



‘foq fwfTW: Fq^RFft q*5fe*rc: I 
3 T 5 ^t?T to ^ Ffpf ^rfanNer: n’ 

5 % i qqq ar^JTT sSro FndfaraT, qq qww^ 
i^« rwt&m q^r 3rfq?TFtq sri^ F$fF?f, faz 
qqjpqftjfq qtf-qq-qiqqfqfq qwfimr qrrPTg, Fnarqrq^ =q 
fwf qF^TO Ffq*q *TTqq t<=nfoq 'arjrR TOq’ 5c?Hf? 
fawqpftq-q°f-qq-qi<w <qHi«rfq i qcT^q qq^qF^Rf 
FjfgqFTq5rf?qq>q, ^^u^rqyTTiTi^ifii^qftiq-^rfqiMqi- 
Hqrqfwrtwrqt faq*n«siFrcqt3r wqqq qtfoq; F^nfacit sftw- 
tqT^qq | 3RT qq aqqsdqmiqrq F«nqfq?5nqro>rTq WP=nfe- 

qsfq>?q qtqq?qq i q *3 q srorafaTOf FraraYqqJfq s«mqfq- 
qrwi^, fa q?nq%q are FPfaTqFq*nq: *qq 

^tmr: FMRHHJrq FqicRifqfa?ita sreqqfqqqJta sresifqqqg- 
FqRqqfo acr^cPTT qqcf^fq f^f^,—ar|%q ^f*fqf%?FRW* 
fa& ott 3rpF%q q$q *rqTfa—^ qiarq cnqfor ‘^ft qqrq, 
argFTC qrqq' zznvw ‘fa? sqrq, sj^^fq’ sfo qsqqt *nqq 
'Stfqq qgqw^’ sfa i qgr Frqffa qstftcnsnjqtfq srrarfw 
qiqq sftfoqitsq sq^fR:, FT qq TF: Ffq?q: I 

qtoqq&iFire F^ft fcqqqrq^ Fraqq i 
arfqqq^q qqr totoft srcqFrqFqq n 

ftraiff cnrerm 3 5 ?%q Ff^ arfaqsq: 

Frq<j sqqqr^j fa qqq q znp^q i 
FTFq^Fqt 3^fq *13 fa fqspflct II 
^T^qwnqt q^JRqr apq^fq I 
3RT:?$jieqnitft q«nqi qfcfcmq; ii 





* 

q?q?^«T ijsnj 

qrterfaq cr?t^ f%tj5NftT5^^[ n 

f5f3Tfe3?Tt3Ttfq3n^-ii 1 fu|«c( gspf 

3f5^q^3rf?af^ 
qjM aiT^^^qaft^ 

^fl^f^iqfsrftrofa 
3I^«T5(^3r>J?i^%5T ll’ 

(T5Rfa^ ftsfeqfa—?fa I d£?B sfaftqpTferqit: 
‘qq^qf^^wnp^igrcq^ sqa^fq:wH?<R3 i’ 
ftsrfafcft I e^Nfa^qisf qw arq^iuqj d*tjrcrc- 
qfafqdnr q?r: i ?Mr: i arfa^j ‘sftfcnuT’ ?fd, fdfqf 
5^-3rH*fawmr 

^ftrqJT $9^, &PTT ^ ffadoqiosfd^idfcr qif?Rt,— q<T- 
d^tqfq^rqqqt nfq^qqdt *£iftq>r qir 
arfa^, d«j>n^ =q ssafatiH qtffqqn^ i ‘fa^T’ ?^rfq 
qsfrd, ar^^Kflirqi^ *r fawn§:—fast: qiTpt: qqqfd— 
sfa f?rcm, *i 3 fq5T3^q»#n3 fafsTST; qaraMr Prtw- 
*fcn 3 i cpqrfi 

'fqttiqWHsrqT srfa: ^T^tfsaf^R: I' 

5^n arfwqtMqjTtaj qq; up ctrt^i^— &$• 

amq i a«it5R =q ^qqRjoii fa**: q^jqf^qnng^^^q^T- 
q^rl^SrpmT'SRmsrT’TT^ ?c*T fa5IFreq^q^ift}TT%^ fqsrrqt- 
?q^^rqiftrcr^RT fHfe^^nfqqcrcttqqTaRT ^rcq^r^Fn:- 
^^drar^q^q^qT^^T%5nf?*m ^ftacr qq gf%: i 



totofasqTqr atotowit *jfa;:,—?fa *to i 
^fe^fsfq f| ato torcam feafraq r ar ?, 

?fa l a§a> 

'1% ai a?a afa% aitetoTfw aaq i 
a q?aq aaa *ja?t a to: II’ 

( FT- °FT. qiK ) 


5fa I ?$jtafato a qaq afa^T qa 1 

‘wff af| am sffir affj af^ fatoama i 
3p5^ ^TfT^Tfe3iqpT 5^5fq555fTT^mt ll’ 


ato *aF%a%a Stoa%a 3 vn TTTfJ555)T«M^frR^—?fir 
SatospftaaTaafPtr: I 3a>to toTTfatoataaifa I 
ar«T sroaf anatom I 'sapm' sfa, a fto a^Rafaa; 
aa:, aaT ft? cTr^FcTFlf^T asfaaq 3RrfaafTiaqa?aTfa TT^T?- 
toqq^TTaTfcaaaTatoto afaaaftofo, 3a TO qf^rf 
qTTOtoq, aFU: TO FmaaaRtoaraaaTTOaTq t 
cfSTT a fto 3xR smfaato't aa, aa qa f$ HfRtfqftot: 
^TOT^qftortoTTFT as^sreasrfaaTaifaqra ’to 


fto, a3a a?qa: aa# aaatftaq,—sfafofaa anatog^rc- 
*paq mq I 3FR<aq afTTt ^aaRlftolsqaa:, a f§ a*qat 
faafasrraar aifaaaafa i aaifq aaa srfto; mT^mapfasa, 
aatsfq aatsfq FrmiFar toa^qamarca, 

aatsfq aa^aq^rareTfaqaafasia, aatsfq TOaaaaiaaarc- 

5% I t^?r qa toi^^T^i^Fqr^igfqgRjPTsir 1 ^ a&tf- 
aFWT 3 tTF:, a«TT TOFf% am 5% 3rRt ZW, 3rTOI$aTt 
ata:, aq qsf-faanr 3 tto aa a afa; to a a®aa aq toT 



I 


‘KpftfoUit 


cfT^' fq?3, ^ tnr ?r *rqfa ar a r qfgg^q 

5^3 3^*3 I ^ 5?jrfq f$ sqqfcg ^ tl <aq *rate«|«|ift ,— 
aw^gw?^ fqqS 5 qR*k, 3 fcT qq- qiqq^Tt ^ sfefasj: 
*TFftq: SHTTcTT «pf^cT faWcqfa, d?T 5 srfqqjfcqq 

$3 arfqqpnfa afs?n qif?q?isqrc$T.qT3, ^*33^3^3 l 
<n «n^nt: a^qqftfo q*3?r: f —sfa 
3^, * 3 argig^RT 3 ^» 33 ^^3^ sqqiR^l^qfq qqira— 
?fa I cTf^i ?cfft 


'f^RTcT ?^r q^Rqfqf^lq 
333 q?FT finns# srate: 1 
3qERcF5%WftsnTFTT- 
gqfaqqpT 3 5ra?q% ?§£ sr: 11 1 

••••353 q^S^sfogteRiT^ 
sr 3 wfcrtfrfer to ^311 
spq ^ITff^TWd^jr- 
W«flWf??^rc*<qq*»TT: 1 



gfefe «Tq$atoqtaqtaT: II* 


Scmfc 1 a«n q 'srfTsqrojp^’ sfa 1 an^rac* ^ 
q^3 I trq%q fRTc^TT: STT^*^! ddtsfq 5TT*q3, cRTT torfq 
I cMiRfr q ^ T ^ qTfevfoT ^Tc^q S^ta^T, ^ifesqfq 
fjf^snf^RRT, srnra i <rt: q?ftsfq 

5Rdtct, <snq?Tfc*qfq ^qic^q ^rfetoaqr g qfltK^q 1 
ato 3 at^qfeqnqi qto fq^Rcft fqoffaq 55 3 ^ 3^13 
«fqqkqT3 q q fto^q ^31 cT3 l^mt^Tr q qlqqqt^qifq 



JTcRcq, qqr fqqTR^q^i^q^fqfqqiqqqq s^nfa^ 
qq q sqr^, i s^rt: traq^qisir: srasq:, 

T^f: cfT qq q ?f:, ‘5? 3 ^q’ SfqRI qfcq 53, qqT cR# 
wi: r<!isq^») ^er«J *tq fqqRTTfcqfqfq<$- 
qqpjfqsqTq^qqfqraqr fq^sfq qr <yq%fqqtqfqqq- 
fqftq<qT qteqqt ^teat fqqtf; ^ a*q %riri sqqqqsrcq sqrfqqt 
^r^Tvyi^Rf^tfer^T qrq^R^ wt fqqRqn ? i qcj qqfqqt 
'fn' S*<qq 'cr:’ q^f qq q qqfq qq sijq^ i *(<[ q^ 

‘qq qt q^q q*q fqqkqifqqt l 
3m qqfq.(q. qt. W) II 


?fq i qfq% sqfqfq sfq fqqfq sn^ vr&u ^fgqqfc:, 
q*TT 3FTff sftqq^ 31^ IfRRqq&q firafTOW<fcq[^fqrc^q»TqT 
sftqqrw ffq:, in qwwnrar ffe sfaf^q:, q*3q sq^qi 
qqq: qrqTwn snfqqq qq-fciNqqqnft I qswqqftst qqfq 

5ft: gftqet+q^: 5ltw q qRT WRE ITFffelT- 

^qJNj qRitajq qiqf, <Rqifq f^ qqqq i ^rfq^q «jqqarc qifq i 
qq jq: STRiq qq stf^q ^qqspTCiq, qq%q q q^witf: I q§q> 


' 5 TFT fqsqT q J|dHt qftqcrt qtqq qqq i’ (q. qq. tl?v) 


gqrqsftqq qrqfoitqq sfq i V?fqqm ?qq 
amTqtqT s sft^?rfqqiq|Tq^Mfqjqif^?5n^f%|?f^rw^q^qnT- 
^qT iqi^^eqqf^wi^^qfT^tijqHqwqqqiTFit^q^fqirT 
q^r q?qT qq iwnq^q qr ^ ‘ 3 q* fqqqfcrqr 
cT^tt qq 'cR:’ c?jqq—-qqfaftjjfqcq qq I qfqsrqrqT j&r » i?5- 
M*Hi*i*Hiftia«i^i 'jjq' 3 t®it qjqRqqjfemrqt qq qq 




?• 


«ro*fifcw 


‘3133’ arT^Rnf? eftqqfqsqr, qqtefq qTfqsrqqqgrcq, q?qrfq 
f^ anEPRT^: sro'tfqqzTfcfqqtqTfaaniTrq qqqTfq^<?Tfqq>TT3 q 
RIKfq 8WT fem I q'fqqt^ 5 qqqtsqqf^qqtf- 
sqTqj^faifqtf: f%f 3 ® 5 RHcqnwf%srifcm ^i^ 5 T?r;q^ntqrf«r- 
?M 5 ^??mF^T^ 5 ^^?!T^*TIcllf 5 T fq^HTT^ ^?nTTWT% 

■*TRT^ 3T5fifo SqicqfqqSHRWiqqt qc*qtqftqqifoll%5T fans!?- 
fw ta ?fq e£q 3?2tT^ 1 srfqsrtmiq qqqt fqfa:, feqqq- 
fqqqqtq^ 3 ?q q*q I qq are iqqdtstf 5 T^:, sreqqqt: arfqq^q 
sfq qrq^sqqq:—qqqt: sp?re>: qonq srfgrar^R are 
spq: ^sq^:, qqi 3 ipjqqTqqqfq^q ?pq: sfq q&tsqqfa- 
*tsq:, qqrf|—are srraiar: ^w:, are qzm sp*:, sre |qiq 
:p:, qqt HTfosiPT: sprq: sfq, qq SRTRtsfq jp: retsfq p: 
5% fofaq 3?fo$j|gi -rerq 1 qsreq qqfa srre^ qqfqqqrqq- 
qRqqp^r i q q q*q: qqq aifafqfqsreqfaqsqTq i qq 
qiqq 3 sqrq—qfqqM qfqqtfqfqsft qqqqqtq:, sfqqtfr* 
fq^qr^rrei 3 cRq, qfqq^^q^rq fsqqqfqqqqmqiq:, qsp qq 
f| srfqqttf q%q, 3 Tqqt: are ptsfqstfq ffq q qqfa: qqtq^, 
PmfT'JIl^q Rqqfqq Sffqqtfqcqiqq^: I q q fonpqteri qqfa 
qq^q, gqqq q$*T^n qqr—sfq qw %>§*i qTfq^sq: 31 
'qrwqq' sfq 3 sretq: ^rfq<^s°i[?Fq qq ^:, q 3 cRq- 
qqqsRqqmfgqqiq 'qre qireq’ srerafq f| reiq 1 qq^q 

‘q^q’ 1 arfqqtiqq^rrqrq 'arpraq’ ?qrfq snftft arq^rq are: 1 
qqtf^snqqFq^ 

‘arenfa qre fqfeq ftrerei afcrenfoqiq 1 



q grcgfafecf *P*q f«Fqc^q;pTqq ||’ 
sfg i qg i gpqi<qg- 

tqqit: 

'gqwq g 55\r^WT: feim: ^I55^d%rf: I 

q 3 5Tra?iTT: 31*531: *qTc3*tftg ||* (3. q>T. RW.R) 

sfg i gq 5zn?3Tcrfii?*i|rrt Assist i qp; fopgrorn?* 

‘arfcR qqjjgg fg^ gfar^qgr i 
gf?g gtsagT 5TT^r fqfcqgf qqiqgq n’ 

?fg i g*r 

'fg^ q: farnt gfrq:.I* 

5cqrf? i gq ffp gq^ %q sran^r fo^sqqftgnitq gg 
ftgq si?qgT ?—^fcT l fiag *4 gq>n::—qgfat ggfqg f^ 
gTqsfagrg g#g qg aT?q>q $gqg fg^qgq***^, ggaj 
aftggigg *%^g—sfg gfwrg gqg^ *t£ qg f% gr q*n* 
fqq^sfq ?—qfg g^sRgq?q fg*f¥q#?Tgffqq%q stow* 
fggigrq gqjiwigfggg qg aig sreq: 1 ‘^g’ sfg sgrgqraq l 
^^qq^mrfJsg^TTfe-e^TcqgqT, q;T*fq;rcg*TqTq g i 
qqfaq 

‘g$cgqqfcqTq’ 

qfg i mr j<* gtg^g armTq^qgqr qqTqgqrqrq gtg- 
^TciTOn^r g 3Rg «Fgrf*qrqiq i gg? ff ‘fg gsgjtf g?^ g' 
sfg 1 qf| 3 q>RNgcgq>gt^^qiq ^ fogfa qqrqggisiqTq 
gjgqq^, g* ggT^fe^t fgfe:—gqTcggr^f qfc^q 
3?rg*?<?q fqg?g*Tqqg#fqtwg;faqfwTgTqre«r, gr fafe 
ggifg argm?g^qgigT5^ f| ggi *gfg i gqtg^ 




<ncrtffim 


'5qfdt%d*i*qt %«-qts?qfd5nFTdt: i 
sqqftqfd: sfagrq fafefd ffa^q^ ||* (FT. W\o) 

I d?I ?fd 5T55: 5TO% a^fd SFTq'ffa:, ddRfcr ai^jtsqq- 
fFTdcdl^ '551% OT’ 5FT5 3T5 5d% I FHTdFf 5 5TWFT 5 
FT^wq, arfq^ dr5q*f5Tns%5, <?5%5 qsntqsqnj sd^t: I 
3Tdtdf5q?%q SRI ?fd 5cPTTd5FTFT FTqqRil^T TJddfq^q- 

wqRRfdTT^r d|wteFqrar»iT 55 * 55551 % qrTFdr f%T5%d, 
5d% q^ 55 qT%wq %555T5t: *feqqq>Rqqi fqqMidiFww 
^ q qqr 3Fd^qqFH , <q^fqtTKi<+q^*!ri (J f f%5tq%fd, 

d5T 1^5 q^qTd ? 5T^dT5qT5qq^ 3T^5Tq>l«+fed*(, <H§5R 
fq^nf^q Fddtfqn^ i d|^ sftqrad?* 

‘TRSq tfsqqq* 55 'ftcqnjdq^q^ I 
wa%wqftf*0M' 5d5T% §s> ii’ 

5fd I fq5dlP<dar fq^RdtSfqq 5%5 Hd*%5qiqPC5#5: t d5T 
fFT^ SP»I%fT%: STFIdT fdfe: qqsrPTTdt qtoggT&ft fqagqFqT 
dt 551 % ?%—-srdwrt % frfqfd «f?Rf^r{q5nfqtq%5rfT 

fdfe f%55% I qsfr^ 

'3rfq FTTFTqFFTCrf^ p55dcdqt 5%cJ 1 (FT° \U) 

5% I d«TT 

.TRoiRtq %f$51*5 I (FT® ^lt®) 

?% i d5T foqqraRqnqfd 5f%%%sfq fd%55iq%q 5*5^5;- 

dTqift FqfqFfqdlf«iqTfoTdqq5T, dt 5RH 8H!5>fFd%q 5T55T- 

qRqilferf^d^^q 551% l qqrfi ^dtqR?5m^t 

‘qRdT^WFTt % fa555 Fdd\%^. U fa. V9\W ) 




tfq I-cf«TT 

‘(T^r< 3 TO UR^flST *J 5 TO*l«r: I 
511% qq*% sif%qr*n $zu<mr II 
spt'tft qrfisq $qi q^Tfq qTqqqTfa m It (fa. %• w\) 

?Rt I f# STTcTT fflfe: 5 ntP- 5 TfeWRTW^ 3 TT 1 PT qf^qfqqqw- 
faiPTWfaf ^iqqrann?TT eft qqrfq I q&f f| 3 T 5 ^Ti q$T- 
SPPTCTRIT 3 Fq:frqqfaqqfq j ijqTq 5 iqqq[ argtRltq fqifqqra- 

fa fqqqqqfq I qf| qqwi^q qrq- 
fqq>Tqsjq>ret q*nq q%^> sr^»T*ific*i*f» %3> ^f q^ qr% , ?R'*Nq* 
h|rto!I 4 —?fir foqq^r qizsrr^q i ott fa aifq^q Pfaqq 
5 rmi qrar mfa shim qTtf qmq qfq ?3 qrai snngqqmSrq- 
sfafawit err nm fqqrar fa q^ Praram^ i ef^rr faster 
Slftnfe^f^T ZfcJ 5TT5f q^ q jq: qT^fW Sf%- 

*tt3t?r^ 1 <m 5fT5mTq mzfa q 3 q>?Tf%3 

5TT3^t qjTfc, qqT 5nqT qzreqr *teq*ft ?q wrr, qfqq faqq 
qq ?T3 fqsrrqqiq, qawft qq qrto^q^r (arrow umq:, qq 
q qiqr q sqqfq, ?tq teerm^r i % w^ifa afaq^ faq?qT 

q^fa—faq qqq q qq fo, qqT ^TqRTqT^gt faq% (q^ q 
arn% tfq %qft, q^qf§GiRqq3pzfgqTfqqt55Tfq^I i q«nf|[ 

^r%qq;qTqT3@ifqq^ ^ *ifa*H iq y[g i% qqsnrqRi^fq^q- 
feqqiq^qt?qr% ?$2^s% q saw sqtqqft-qtqft-fqqvqft- 
’fq^qT ctt: qrq>q: qi q^q srepqfa (qqrqq^qifaq- 
qrqqrfqqqq qq—-?c^q qi qr^pqit qf%: 1 qfq^t 
‘qrqsqtsqcr qq^ fqpt qrfqmfaj q|^:»’ 

5% 1 qq: iqifo^q fqfq: i qfrj anqrqt qqq: sfaprrqT 
«H$iMr q ftqfq q q m 5q ^Rq q^ g*q^—arfiqqqiqRiqtqi^ 



?Y 


_ . ..- V P. . ,.. , 

'TTT^TrI^M 


qq ! 


t, 5TRIT: 


qqqr *mq i ar<yqmfq srfqq*^ Rq w- 

qfenq%q farT^qi I s ^ ^ hott:, 3 T^rffw%q 
sqicnfq 3f u jc«iiHi < wtq ( 3n°rqq^?q, qq^^qqft^iiqq^RT 
^faqi^ mqreq*q jfsrt, g^vTT^qreqmlw qqqq^R 
q ifitqq^Tfq- 

frTqt fj| qft^qqq:|;Rq§Rq;qFqqTffaqiT qq I q|rR sffafaT- 


qfqqrq: 


n faq: r (fa. 5 . 3ry ) 


i qqT 

fqqt| q fcqqts^ TW: faq: l' (f^T- \sl?oK) 

S[fa I 

'§:&sfq srfqq;faq wrfq ^RmfRT^ I’ (fa. 5. *\R ) 
SRife i JRtaTfeftRt fafqeq:Rqi?icwu^ sf^t qcFP?q- 
^rq^q arq>rn » qrfa’utf: qRq^qqr qq qqqwqrRn: eftsr 
|qcFq??q: faqjqfar qWq^qT:, q«n ctt qq q^cq^q^M- 
ssqfa^q^qi: dti^f Rq-qrcq-<iiF<qrfq^$ qjqg qfapfcqqqq- 
?q^facrqfar^sqq!RT: fRife^T^ ^qqi^q qqTRT qqq:, 
qqrfcSTFf'J qqq^qqfRqjqfaqR^jcTTar I qqfanj 
‘^ 1 T£% qraqqqT.i* 

5Rlfq qqq>*q 

‘cTT qq ^q*q TWI: qqfqqifafq: ll' 

SRrfe i qqr?qq 3 aqqftsrTqsqw: fafq^R fqq<*tsfq fafq- 
fqfaqqqf^Rj^Rqqr qtoRiRqT fqq?q- 

^f IqmcqqT fafl^w: gfcnfwnwRj- 

qiqqifqfq: I qqfanj 





sfo i mi 


'qteq'f qt^qfar ^|: r 


\\ 


'faq^c^r mfcTHqisq: q r aq^q^ r 

Scqrfq 15 T«rr 

q>qmq i 

mr: m> s q^: ^*jci: ll' (m.qq. 3U3) 
5% i snsrerw: m qq i gr«n 


?i^RRT cTFI Snfrpcftl 

frq^ ^gcTT^rfcT ^3 ii’ (?q. sr- 31**0 

sfa i ^T'rferR q qmq^q—qq qmg g%g 
sqqfqfqq^fowg faq^sfq ^r^Ffr q*jftTfamTR 5 qq?T- 
%f%^T 5 T 5 ^nr^fqcR%sfq q cTT^ft qtfgsnwT srfaqqiq gsqct, qq 
3*q aT^fqfw m^ojj ^rwT^T fqqieqTcqqt m 3 : *q^q 
’SP’^q1 q q ftwcm argqqrq fqq^qreRiffT faw, a?ftr 3 q 
qq q*p: 

^rftaTmir* qter:, qq q ^TRfq^qqftmqfcr qqqtfqq 
«r^wq?: faqicqfq mr^mFRm qqqfqq$rfq*fsfe 1 fcrqt f| 
'Rm^mmfTmmftif^fgiw: T^rcqftfqqsqr astmRcricw- 
qqqfqqw qgqi gqq% qsq f^ qqqm?qqf|Gf;wqr qq qq 
^qfeiPd ?req qsqqTq|*|fq qq^rgsrFTqqRTqr srmTcmrr 
3 qq^w arret qq sfpsr ?fer **q<t l s£q qqfcjfg argsnaTipqqT 
cRfqHTfj^zf^q^d cTcftsfq 3?Rfq fTqq*qqmqtP^q5T^T f5«P- 
^r ^rerenfq argqfqsrq g§$?qTtq 33 ^tfqfta^wnrarqw- 
qqtepfi qqfa l qqtqnj 

'arrmmq qmmfq.11’ 




'TCT’ftfcPPT 


sqnfq i q%3q ^ sqm*qq**q gfe wq iq qqtq^aF T ^ 
f^q^q1qSfffaqF;<qqq*H qqFT qqFT qsfaqforjpcqTq i 


qq 5Efr»?:, qftjgqjfaqq^Tqte'Srq jfg^jfgqqft q 3 sqpr qrfa 
effa q^q$CTqqr 3 't;qtfq: a r 1 qtffqsffa q qfrfrq Freq&q 
arfasreqrfq sr^T^f^FT^TqqfifiR^q^ qf^rfaq- 
qfqqT?qqi FTTq^qmq^qsrfaqq prsmq>j: 1 qqqqftfq ff ^q 
q^qsftqTqmq^fqqqfq^q'qqqcqT qq qqfq 1 srqor- 
qftq qqFftqife 1 3 r?q!nfq amrq %sps qft^fgfen q 
3R^, Fnqn% q^qqiq1 q«n q qstqfgqqftqiqrq arfasr- 
qRqqrfq^qfq£ffrqicqqqT?qrq-?Ht qiqmiqifaq wrte- 
cT^'jftFqqfq f^f^faqq^qrqqqq^qi?qftciqfq q yjrf^r- 
qqqqifq qqT qm q q f§qi qqfq cm qqr qftfaqqqc^TW?- 
qqRq 1 qqqt arqqqpit sisfo; arfwqqqpm^isT qq qW- 
iqfaTqn qfqqqi 1 q^q qq^tqra^qwmifq^fecTTJRT- 
f^raW^q fqq, q^q qrf^rqqqf^qT 1 ^sfq qq qq 
qqc^n::, 3 r^ 5 ?fqF^cr ff qqq qfqqTgqg^ifq qtqforq; q%q 
qrqqiq^T^qr*??ifqq't^q erfaRqqi fqqqqqiqtf $qq qfqsqfq 
5fq ^5qq«qfe?iqqqft*qRq |:TO?qq 1 q|q>q 

'|:^sfq sfqmfaq.1' ( fa. 5. Hi«.) 

?fq 1 qqr qq 5 ^f^qRt^qqqqTfqqiq^<it 3 q^rqeqqsfojsq- 

qqnjsrqqi fqsrerfatsTtaqTqiFq srfqqg% qqr qqqt £qqq% 



qqRqq^Fr^fTfq^rqqnqifasqfa;: 1 qqif^ q?qwrqiqfaqFi 
q^qfa^iqrqtsfq qgtq'fcqr^^iq swift qrqmfa qqrq- 



qtqqfqqqynqpf fa i wftg i 

#fafrqtfemfqqTcqqn* 3Ri:Wl'§tf I q ^ 

qcR^fkwftrftg^ ?i^^>Tt5isT^r ^fer ^ra^- 
^fae#r^qqTqTHsreq^ qrsiJiqqfaqqfa>qqgM?*witf«q- 
gfmnigTf^T^S5R%5T: I cT55J7%. 

‘cRf: $g qsfa.r (q. qt. ^ ) 

Sonfe I q*n 

‘jtut anita*taw:.i’ (q. *t. Rv) 

*cqrfa I cWT 

..«$«g«qrasq n* (q. it. ^) 

SRlfa I spqqifq qq;q 

‘^rpRqqrp^ I 

tqqcqqfasfq l^far ||* ( fa. $. V90 ) 

?fal *RT<J fqqqmt f^ ^T?q5Ef: q^qsfcfa q qeqqi frfaq t K l - 
^q;afaqTfaqqqfafafeR: q^qsnqisqiqfqfasfq 
iqr^q^rfR^qW^ft^^Rt qqfo ssifqqfaq i 5 tot 


q?g^ spi^rcq qsjqr ?qmfsq% n* (fa. it. \\) 


..qVfaqqjfei^ r 

sfa q I q^faftq qqq*iT smaqifq 

‘qq qtfaq'i^^r ciftq^ qq ] 

?fqq: sfaijqRT cfat qqfa qTR 11* (q. it. W?3) 

*fa qtsq i qtqiqRqT^fq faqfajcft 

‘qqqcm spr sfa q^qrqqfasfq 






q^pftto 


\c 

5% I 

qiltofefe* fcr 5 rm»TT^r t^rdsTwr^’ 3^3 it \ ll 

wr? *w srot \ 

*rat JjfTm ^TFiRf ?3*?qrqfTfTTqqnri s?qr 
feqqqfq araq^ I sr«r 3 3 ^ 33*3 qqfaqqqcq^R- 

33^3 i 3Tfqi3^333^f33iwrfo3t 333eft ^sfq^rar 
to^T 3i q T 3 T qfe3 3g fa q >fe 3frfl33%T 33% 5fa, qT3lfq 
333333 ^: feete 3 * 33 :, ^ 3353 3^3 3T ^ 3 ^ 33^3 arqft- 
5n33i3?3T^ aptaq i^Rwifer^ f533?sr3T3ito<»ni3?3T^ q^nj^i 
5% 3^3%, $3 3 33|3: $31313 fo$3 to3 I 3§3^ 

‘m factor q|rf%€n to i 

tofq^tq 3 rtt^ 3$stfftoj ii’ 

sfa i 3 «nr 

*3^to 33 T#p: smiqtfsnTT^: r 
sfa i 3 <rar f^r q^Fjfiqr gstof^qto ^qtorrqr 

^q55F3*J*ft *33qcqRTp^ 33f3 3<J '3^3?’ sfa (T?T^ 

i q%3 ff 3 ^ 533fatoifo33T3T f^qtf^q Rnto, 

m^r: ^qqcjq^fR^r^ arRqFfq^ifq^iFwq^, 33351*3 

to5T?3Tc3f3'5UfaR^3T3t F| 3?tf33: t' ( 3f. ST. fa. ^ ) 

?f3 I 3^3 arftR^q^ l 33Tf|[—qtoFq 33T artofT- 
5 rRRq^qfqsqi?cft ^ 3 *^ 3 ;: qqwTOanrTsrcfenija: ^q-faj 
3n^tosq»9JRqqj:, 3 t>3 q*RRq3T torqqqrq^anqt 



fwWto temn rq jfRfq grssi^snra^- 

a^^fiFgrwsfT *rcsfor srcrcfo i crt 3 ?rcfq a?*jjrfq^RTq- 
TOlfo*qtqtf^ qfgqqfq^qqqT ^wqqqT^RR^r: qq?T, 
?$srq<sqct ^ qcrq arfq^ qq t n|—qpwnT*^ 5^, qfeqq 
TO5rt*r ar 5% ^q ?£q q^rq qa^r ^ ^1T^—-srqsrcqqTq 1 
rWT 3^q«Hiq^T 3TH^r 3qj*f, qqqMc+|<qqq | *q IqRqtfq, 
| sr'sft qqfcqtfasqqiTftcrqT Rqqqtfte, arrqyqqtRq l af 
anqfsqsq anTF^qj 51% ?tRTc«?qTftpp5f Rifoqfqqqqfq arfa- 
qqsfclfqi JI«T^R 

‘qqtqqtfaq;: RTfoq feqirft i' 

5 % I fq<n% q qqq qfcr gftqaf q fa qi Tqiq I q?rq qwi—q^r- 
qqcrm arfaq^j faraqfq qwcqifojfq q r qq Rq ^w q iqquH 
qfaq- i q«fra> rr> 

‘qtfasqq^ ftqRT RR ^r: qqifqq: I* 

samfc 1 qTTfffiPrqntn^ q^fcqifen?T?nf faqfa srn% i cm 
qq 5?q?q sRqqFqqqf«*?q?q s^rtr^r Rq q^ ar ?qjq>q 
3^fq%l RRT^ qq 5«T qTHcf 5% Rq qTRR, <HFR fRqtf: 
jqtfq a^qitqjqR:, q jr: arprRt qTRRqjqq^q^q 5% 
q^ sr ?c^qeq qq qqtqf sn^ i r|r^ 

‘^qfqRW fqfcssrfqqsfcq fRT«%T I 
qr fawfcffwf: qts^fqcqqq l|’ ( 3T. R. %. ?H ) 

5% l aFqqifq 

‘qstsqfqeq«qqqT RTR^lfd^foRt I 
qtfnqrfq^rq qjq% q f%5?5tR1 II* 

( £° Ro ?!HRo ) 



«ro*ftftwr 


5% I HfH? sMHRRqTt: 

^ g fe l H^ q q* 

?snf? I atw aRmf^: I hht thhh— 55 srfaraHR 

hh 5%, hr 3 r$i=HTHt'fi^qRiq feR h hr sqfafcqi. 
Pi^sip»ww4<it fir faR h wffa 1 g r iRrercg i fiH H R i ^itjtt- 
q^Ri sraH%qfsRT =h jrafq H?rfH Rfaftsi fnfer, hhtIh $q- 
hI rhrhr t rt^i swt«rcptf nfeqroTq sr^HR^fe: 5RW^ 
yaqsg m 5: | qpi H$H Rfa 
‘HHfoHH H*rfn stanr 

sncgqfcr 3R5pxRtsf%5r^ 1 
hh fonn HmfR HHfn* 

HJ5?T ^fiRR^ II* 

I qfrftsr IcRR^T^nq^T^RJf^T H%H 'RHreTq&IT- 
gn i R Hi ?rr%H, hrh arcifrit hr Rspsreta^qRrq 1 arnafo 

3RT I H HT sfa HH HfHHHTH HI HR frcHtfec TRTq 

HfTCR HH Hlfel, HT HHHcft 3RI ?f?T HR% I HT 5TlHHT 

ddcftfen 3R1 HRt srHiH5ntH3JRfaV ht HT^ft hht hr 
H gdV fl R^ Hfftfg: I H^TCHTt fg HHTHTfilSHHfrtsfq HT- 
(SlfaHH qH HHHT HtcRHRTq I HR HTHRHHRHH qH il || 

HNwW'IfpRRRaRHrHR^lH qHgHJ HH%, 
gfn 

gHHfHT § HT 5 T%: 

qftfvR^ f?RTfqq>T I 
eft ®FRH l%5T 

^T cjfcr ^HTTR^H II q II 







wm stapfr **i srfdBTFrrs dfqsRq 

f^, rrcfcr fr^reffin^fcq^rfcT arm—Ererfor R ifa, 
dcCTT m 5*T *$WWt 5lfa>:, dTfaaFT !tRftsrrog*n%: 
*$wrcifqqt, qW^r, fr fereigRii k <H q 

qtai^q^qr 5RswRq;faqqfo^icqT i cm ^ §# 

w-f?5w (w 3ff55^rr) qrtfoqft I ursr *e w$ «h<*i qfoj 

dd qfq[*RcT. cTRTc^T aqrf^T ST «fi\fo$t, ftf % 3rj®S«GrcT- 
cf«n sqfd i 

‘arfq cqrmssFrcrf^ i’ (sr. q>T. \u ) 

sfa i d*rr 

‘a^Tsppq sr* tR^r: stm^nfos: | 

qanf^sfwTTS qR°TRte h* 

(*T. «PMl?» ) 

5% I ^TST Sf^lfaw^slttlHI^ fSTTS sns^oi^ I cT«% qm 5?qfq 

qsf% «ftstsRf?qi?T:, arrest * ?rj ?reqnj sfd I sgr 
TO ^ # qqSRf^rit 55^ 'TTSTSqfs^qTS^qTST wfa 
5% I sanfc STS: I 3^^ Tmsrqsfaq- 

trrt qqnjwft, d^ q ^sfs^R^qtqt^s sRqftrenir 
^Rqtq^^q qf^hrrqif^rqq gfH 5 % qrq> qqrfotfrq 1 
d<£*’ ?qfq^d\ 

'ffa anft qqs str^’ 

%&tfk 1 


?fd fero qrg ^qt Fqqisfd shtT 

dddM^Mti# S^j fd^fold^ I 

pqqqd«f?«T 5tqf fqgRfqj |3T^ 
arfsqq sst srwmw 



3^ 35333?% 






sur^rnf 3T%3 q3^ f% 3?rwiTqn;H toft wu3ra% 
3513^31313*3, %3333 5 if%> 3 ? 3 r 3 r ?3 3 fR^i 353 5^3 
stt^., ?$£t3f3Gqf3 3 33 a q3 1 3 ^ an* 

3l3Wf«f: 


«5RT 3333t sf3c3?TC3ft *3^33: I 
3%smN%cff3T toj?3Tf33f%3t II 
3?3t: 5r?R3fq?sf sTFr^mf^Rir i 
qwnTO^qqwcmfc^fa: n 

3%3 qqrr^R^^qfwsrq^ i 
353 ?cf5q% %3t 3?3335333fo»ft II 
3?3 SRTC^TPI 3TT35r3%3 3<J I 
3%3 3T3 3*K 3?353%3?^q5^( II 

J3: I 



Sl : " 


3F33?f33f3:ft3S3* 3j: I 

srf333^3^3 3%^3 (q^*'3cl II 

q3> Sl3^3fRI33;i3q^ft 33: I 
3<* c t>¥H*i%3 3^3 35313^15353^ II 
3%% q^33f3333T33Tff33^ I 

3333K33'?3 ^3: 3RT*3¥33^ II 
qfqwTJ JTf $?<3 

31% anfw 5 * 5333 ? 
3r3?f%55’3 

^f% f%3f?3 533 3 I 





%5^3T^3T 
vvt 353*3 
3*15 qf 3F[5?5 II 

^R?m<^TrrOT II 3 II 

o > 

qftfeqitai fafaffa 


wnfa g^nf* 


ii * ii 


Ifa 5 % qpqq i q§T^ vrnft cr^rr:, st ^m:^T 3q*req- 
fIiqt<T^5ITfat^5T ^sqm^T 5% l 

q^—qrqq^qcfm qfastaifaqftiq^: q q^rr: qm: m:, 
qR^psrft f$ 5i%: 3R^qHf%5i^TfeT?qq%'qt i q^—fgsnfe- 
wrqfMrat wft fqqmq^q^r ^q q*m:, qpfrqft ff 
^fq^qq?r%: ?q?qT3f^q^ataiqqn4srf?rgTq??% 

..STcpcfWcil, 

ST qqfeqq»qq%ra^ I 

sift qfaqq a?q feres q^ q?T ii (fe. %. ?Ro, ^) 

5% I wrt q SS 3f%T 5% q^qfqr^RSTcqqp%q STS- 

5T®^q fe% ^q^sq^ I feq# q q^fq qf^?ls?qt«|5qqsi#^q 
qqfa q?nqi?qq!fqqq%!qqt ^^qarfqqrctsq^qresST- 
ftfq’aqfqqt STST^ sqqpsgf^ gqsrtTT^ 






?fq I qq’qqfeq^qTg q?qTcqq?t gqfq-.apq: ?fa 

qfa% I qfe 5 cT^Tfq 3T?q*qq[3 qgqfqqqct ?lg 5T^5l^rf 
qqjaqftfq TORf^Tfrq q^cr qqqtjqq: | 'q^q’ qqa> 

SStaqR^lfa <q«f»t <^{3?qf3f5q5rqqR?qqqfq 3TT—^ 

< *TPTT- 5^55T<Jn 3MT qq: I qg qg fq>?5 g*?T ^ 
qwnfo fqqqsiqft argsfarrg qqTS%5qqTqqqf fqsjfqqr 
STRJ? I qgHRrqoH 

'^qifawr zft qTqRT^: qfarqteq^ I 

q fq^q?q q ^qqFpqqm^ 11 

sfq i «T3^q qgq? 'q^r' sfq ^ c£q qqqW q^q: i 
qq%qre?q ff wqqqpRffp qg *3^’ sfq q^q qTtR qg:, q^q 
q 'Kingirtareqftfo q*q& t srq qq tq q q^’and qq 
srqtinqqqT qqqT fqg?qt q?qT: qqqqgsqj^qsfqqisq* 
qF?qqq<JiTrfqfqg^qiT?wiiq!qq^qqf.55qi2qqrqwf i 

5tq f*J fqqr qw^55taqp5qfqqtq spqqfq—q sjqtfq ?% sqq. 
ftfq qqrarr i q^q*qirqfqqq*rq g tfqraqfafq qqq siqfqfq 
sqq^R: I q*gq?g q qjqqwsqfq: «ft?TT^P5t argqfqqg q qqfg 
Sfgq^qg qqT q%g qgqffqfT3*q q^q^q qrqTg I qgtf- 
fMtqfqqjsnqt q q^q;q$q q qqwqrqi^q qgcqfq: wig— 
qfeqsftqrq^q^qqqqqrsqqq^ qqratq^rsqt^tqT 3?gqq^: q*y- 
q>55?q i qq«q q <*q qqf: ctq qq^qwi^rq: ^q^- 

5isqq|5qi: | 5Rqq^5qTqqTqt^?q q^q fqiq?qTq?J<i"lq<r5«T 
sfq qq^q%q m qqqtfq i qq^t q qqqqt §q <tct q ^fo r ft 
q;frfq i qgq^ 


qqrqswj (qr. qq. ^u<>) 



I qeqcft ff ^iftfcT qwfir qfa iji?rfq scstfe wr?qr 
qq^qqi qqlqsq 

‘fa Ttf q?q Wl5T5?t q i^qq I 

q^fo fq^rnfa faqq qftfa«q% 11’ (f* 5 ® RW) 

sfer q^itafru i q 3 sraw qrq *$ ’q^q^Rqq^rrqqqqr- 
fe^qqqfqjwRi^ 1 qqrff—sftqrfrsrc qq sfteqs^sn^ 
srqfqqprMqTqqT qqitq fasfqctqrq 

' 3 n?q?n $q& q?3 q qqrejftfa r (*q. q. ^i?a) 


arq^ ar«nrrq% sn?fo ;rm: sqpq, qqrqrftsrqqT- 
q^Bjsifqqqtqf^nnftq arfqfqqqqfq f*ws- 
qrqftqvTqqqfqr sqifefq qsrsqcnqfcftq 1 

'qt: tfsjqt q*q q^stfr snstfqq: i’ (?q. q. =li?w) 


?c5^q, qq: q qra fo q igi fe fq q q: qifarq sfq 1 q^srqTqasfq- 
qm'tqrfa *|>8gdlfeqqftsfq 3ffiqqqq *qqw *qrq q q^q, 
qq: q«qqrq?Jfq qqq qqSRt—q«T*q qf^qrqprnnqiq 1 
qr*qfqqrqrq ?$sqqf fq*q?r qq, q q ere qrzqfqqrqt 
qr^cfTqfeqq-xr: ?qrq 1 aftgrfcqqqqfq qqq qqfqsisrfqqrq, 
arfq 3 fqieqfagiN q^ifeqj q?*qiq, qiqFrfq^f^qfqfqfqq- 
•Rsqiqu.ifetqiq'to s$£*qTq«R«isqqfq>'l 3 qtffqcq^rqfq qfe 
qm sqqfat arw^q qrwsifqfaqpt qTiqTifosjqor wq, 
qqqT q^: >srq%—?fq tmtq?%q qqq, 5^ qqqqqsiqqqq 1 
tq q^qft 3nq?wfftq ?§Z CTfosqqqftiT I q^safa-faqRqq? 
f^ 5* qq fqqj^qJrq 1 qq qq %qtf sqTcqfa arqftqq qq %qw 
q*¥qqtfq *p?qqqT q^qqt qq: fqgfq sfqqq, qq qq aqq- 
jqqfqqq: 5 tq: 1 qq gqfafaqifq qrqqra, qsw^qmqT 





arrqmq^amaqT^faaafif^aaTa gcjpgsssqq^ d*gN> 
*q, & fa8% 5am f^ qa qa 35q^ji<|«f:, 3namaa?a a I 
cT«nf^ q«TT %gTf»T afo arqqfq I d^arfd gT ^ T ^ q i - 
a£^fi£qwaawnmra*mqfaf*3mif{aqapftfa arfwqpT 
anamast, aaiaa qsqag^a sqqfaqrfa, fcif ff? aqaat T^RT I 

qrrqfTfrqi^:, qa amrca gwm, qgan* 
'qRnceRq?ftcfti|H«'<Rfq ataa: i 
aratsfm 55t% ^ q qfaa: gwftm: II' ( a. at. \\\U ) 
sfa I am JjRHSRWq aqqatsfa ff sraq5aq arfm sarmaaa 
aaig i qff am aaa ar^fqfa qftfaa afftife arqfaw^ am 
5Rq^«N arspifa^aiq I a^aat^f m4q«nmqj faaicaqj sq^ i 
ard qa atamrm mafaarcRqq^q fafaw $a araM— 
amia+iqi^qm fam^ aragsrforq 1 aaterai a qrm^qqfq 
a fqif^—5t^qTqqqammTa^?faTfaamia7qamafagT% 
a smafta astaifaada^qimsqf:, fa^#faatsfq gmaa qai&fa, 
am qa ‘arfo^jf gmamat' aft i ^qaamTfqafta qrmrfa- 
qrf^aafq:RTq amratasg aqq^ i aarf^—*a*aia«qtq- 
spfmaSaramam ataarcRtaT3<Pa3a fagsrq 'arraf gat atf 
gq* *fa a i aqaarensg ^aar aqafagqfq a siaar:—fa^qm 
^arf qq>d r gq qa: i aa % aatmartafa aaimTat aar arfq <qa>- 
a^a^qx: 5rTa>-*iaaaaiat aafca—*pra aiam:, fo: fcra- 
f^imt *i 3at aatfq mfo sat^: i qimarfq gwiaa- 
^qafq aaicmpat aaa qa srra^qgfaaTcaT, ar aaaa&f- 
sifaftfa 'araiamaqtttaifq srfaq3: I aaifaca^a 'qiar, gaa’ 
5antasRqqfa^aTTqTTamtraaaTT?qa>qaa5aafqaqaqifq sat- 



^ aT^q%^Tcq^c^nfq gqiij 
?fa% 3^ wft? ?% Sl?qqi^ | ^ 

sfcflafagqfaa i qqts^, 

3 Ift 3 Tf, faq? *TT^, 3 T|t f| yjftfcm- 

ftrf^f ^TcT^RT, JjWSr 3 fefsg&T 5^cTT S^ft^cT *W Wl- 
^TT STCfTtm 3?q: | | 3^ 5?JTTct> tRNWr^fq^W ^ 
fa 2 ^. PF g 5# ^qsqr-q^fqcT^TT^ | *TW«t Slfa- 

'ren srr^Twnpsrrelf a arnt^of 

SfcISKftfalTq^ | 3Rq^T5rfq5f^qgfqi sqRqapg^ ^-fe-ap^T- 

*nf»i 5 a%fa scfoSra^ i aa; f§ 

^3 fe^T *Jct I’ 

5% i tKFTc*re;c% ff arefaatfaca^ ftraaT, sfatf f*m*r% 
a^ami ^ qar aTi<q*na qaRfa as: ast «rar: asqsqFrmT 
5?qfa f| fcfgfir faga: fasfar sfa ^ 
qa3, aatai 

'ajifoitw &&r «st a f^a a*aai31’ 

sfa i 3 rt qa aT-5Tfa>-faareaat 5*Tq%*P5T a^rnsa*?- 
<TT3sr%*r <?a—a* 3 a a*|a: aarwFfeqcaT^, a =a ca afa^a:, 
a a aa a 3i^ a fasia: sfa qatfa#a ^a 3r$a?aaFRaR: 

aaT a faaaiaiq^afq aaprcar aa 
amifq a a^fara^ sfteRSJsfaarfa'i aaifa arq^w arafaa>: 
aw, aaaaarjq ^rcfJra siatfa ijaatsia^ a^atfa^a^qaar 
aatcttfq qa^qaraaaa^, a*ftaf afa 

'a aT ataf a faaaaaifaat’ 


?fa 15T3 aaar ar^aw qasiatfa:, aata^ 





'5T tfadT 5^r qpqf qrfq Ntffa: I' 


5 fcT I 


'qq qqfrjqqrcPTfesTq q^T faraT i 

?mT a qrfqqt snrt: srfa&N snqrd n’ (»u. fa. *i*v) 


*fa i sftcFsrcrg^sfa 

fR-tfTfai-faqfafa fa^c^T folcTq I 
ai^it ■q ^ ?nfa: II’ 


?fa I <faq qqsrfafaqTcRqi ^qfaqfoqqsTqtq&rq qfqqq i 
*v. $rfa>: faq ?fa 3 qqq^: qfaqffT*q: q^Vsgiwraswr- 


qg: I 



^Tfcjqr are^rgsi^r^TT i qqsqrezmf ‘sjuj ^fa* *fa t ‘3^*sqifq' 
5%, q|q;—^P«T*T5 tI ifafa, qq qfdqqqq— yti '{*qifq q'faf§- 
q?q qq arg^t, srFj^rq f| g^Rqfq apjTT^mqic^^q ?faq 
*n«wr ( am qq srrcqfa srt^t ‘annqt qgf (qT. ) \ 
**f % arq^cTcT^mirgrT^q^ I *fat f| awyrq g aft 
faqrfaq 3T$fasjqqfa{iiai cHIT ?faq I q«ffa> 


‘q^sqqFirfq q* ijito%i: qq;: 1 
crm sreq^ ^3 iRft fs: qr: qt’ ii 


sfa i ff«n g^nsqrfq !wtoi arg^n! ^nfq q srcjfa i 
q^q^rr arfq TOqjfftqqqT: qqqsTClWg, S^qifq <q 
qqfaw q?faqppr£ qwf: i Strw fa ^ ikutifcqqtq qq 
argrlt fa M l fo f gq T qq I f% cTq ? —art a^feqrt fafa:— 

5^T|^T5qT spq sqreqfat faqfaqRwiq fafa: q ^fe^qt 

qtqi<M*Jd qd%q 5TCg«t, q|q^ 

**ra: *fa.. 



I 





qw -foqqfafq arfjnqritfgr qfar<q%q *#<q an# I 

qsifq qfaRqq: ^ ^Re^fa qTcjfqqfq cTCScntf arq+uiqraOT- 
q^fc, crtPt qwTT^iarRir#sap 5 #g:: qq mf#, fqqqRqra qq 
^TRT: I fRqqfe tRTqqf#fa: q PTR cT^ aqmfPTRlfefito 
aw^ftqqlnifq n ^ sfer n^famiif^qraTqq^RiqtfqTqT- 
fas#q qiqarra fqqerfcqsra fqgfq i n ere qrfaj^ anradq: i 
nm qq qq sqg: qare fqfa: #f«q;: farat fq*nf# m: i 
nqfaq ff q^RRJT, era: nrqFq^qtffqqieqq: srfaqeT: 
iMwi^ Urt^ Rqrq?qT ggqtq qqq TRqiqttiqreRT- 
eqfc STfaqq# fasTT#^ RWqiqfafgeleq 

qiqraR I q§qj 

‘qf#?qq.’ 

sfa i ftiqqrqRT#q nmiRfq^q^q?) qq^qqfq q#»gt- 
<far qq&ftqrqsi^nq tjq^R fq^renm q^jq: jq^q.^rq 
R^Fqfqqq^fqc^q^rfem^rg^T^ I RSq^Sqfara: 
‘qq f^ftfR’—q^rfq q^ qeR[ $qq qcf qRHi rift srfqgrere, 
qtanqtqi f$ 3RRT: fofqqifof fqq$nfqfq8HT q fofqq i qterfq 
^qfqfq srarg^q i q^ ‘q^fq’ 3rfqf^rqq^rwtqr(tf|cq 'qq 
qfa nra^’ 5% q^q ^teife^qRfqfq, q*q qJrarcq qteRFFq- 
q^nqfqqrq qcj sqtq—qq qq qqqiRFqqr fq 3 ^ aftq—qrqq? 
ijen*, 3R qq Rqrfwfqwraqr ^Jrq^q aqtq qq | qqr 
qitereq fq^tfqq^qqnq^Tq?[cH^ q^ fR qtfrasrfqgrerq 
'aqifqftr’ q^nfa aqtq n^R^qqFFte ‘q 5 q’ ?fq q^raqqJ #n 
fqfgreqqr# n-sfq, f'jqfeqt-^-^wnqi qfqqq, qft$<#R*fa- 




TO*ftfcrf>r 


<r«n *rqftr, m \ 

5HfcT m ^ fa»5?RT 3^T f^WTT^cR^fTT^ FTC 
3Tfiq^^JTTJ5^ | 

*JPT faqfifaci *R «fW° q^TW I 
cT^?nfcT¥q?atm f*rc>rtsfeT n’ (*q. <pr. ?R) 

5% i an*w$Ji Prrt^Tpqqcitsftr ff crqrmTfoqra^ 
swremRt trq- qrJj^: i qfozp? faqra: ff#rwr- 

sfffar: arqwwt^T^^frf^^ wifgvr qH*q*T ■q 
qcft I apf f^ stt^^t artf:—irenr qftfo*: ^jfgsrcre:, *Tf qrr 
aprfaqq: e&ng?reg i qsr cT^r qe^fq^Rfw^TFTc# 
fr^cq SHW!^ fw.JTRTfWT^fq^q fa^qqfa ‘«PWfa’ 
sxmfe I <rtq f| ^ $i TOg ^ i cq qnq^feqqq wcm feaqT- 
qf^TTsnsfarf^^qKTiqRqm: i 'penrnftfar *njfqcraqq&f qrr- 
^Tflfiq^q^lf’T qrqqqsRT $Treftq55tf«Pqqfqq§$tq sq^;- 

cTf^ 

'.safcra q:’ 

sfa i qwr*fogfq 'TT^rfifosRqfa cftsrancqfq ^ 'rcmi^r* 
qgfcr 3rg^^qfq<frfa, er?T|f%^rf^ft «ft8tara?*qiqT:— 
WTlfa 5% SfRJTTfa ^fo^Tcf ?fa, fl^tq 3HrT 

far^r qjsrqnftfer, q^nrqifa: fRgq&ra**tf: fafear f qq^- 
i *q*N =qr*q q^rwq W sfw—‘q gq =q 'nfrart 
3<q rWTf *T$m HTOPKWI'—3^:, ‘^ , —qsMsv- 

fafwr, qf^ qq w i frwf ^ 3gre i gq i fiftft t frfq^ qRRt 
Htqgi q^^^qfoqmftcqRlqmfq *ra%qT qTTftqqTqi- 
*rfq, **vft*\ cfqrcqigqq^:, ^T^ro’fiwiwqft qpfqw- 




^qqfaqq<JHrqT%«*qn?qftqT \\ 

q^:, smq q«n fsmqqtfqqswrerqq?q%q q?q, qq; =q 
tqTq^fqqtfqTCT^qiqqfTqfqfq ’foq^qJrq i qgT qfq q?^ 
ITFtRt qqf qi^fq r^qT5rf^STT<JR^ q?j qer sfq fofq qgqq;- 
fqqq: i qgfqfq *p*q: qsfrq i qpi cftfqaqfqtf 
‘swrwqrm^q q^fq^qlq’ f^ i* 

?fa I sfoq^sfq 

..qqfcq qwqq: I* (*q. qq. \\\) 

5% I tfchqFFCTlttfr 

'qcqqqRqiqf qmitfera: firq: t' 

5fa fqWfq^ i qgtf 

'q: qq.. 


5% l arctq fqnmrf%qqt fa^qfq 'qitfqqifqfeq^’ sfq, qtfqqi 
*K[ sq^qra qqr fafe: q*n<qqisq qej qqt qqfq, qq ff qr- 
*n*fsmraft q*pq f^Tf^fq qqr qqfq qq qcftqqpr qq qqT- 
cqqrsq qq% i er|qj 

‘.qwRcR fqqnj i’ 


sfq i apqqTfq 

'%qp#f cicft qm qqt q«f qq: i 

qqt qq qqsrifq fqqj qqfqjf qr^ n' 


sfq i ^^qiqr^sfq 

‘qTqqpiffqfq^sfq tfq*: q^qcqfq^ i 
qe^raf qtsfq jq qit# fq%sfq q: n* 
?fq i sftqqfqi^sfq 

'qrqqTqffqfq^sfq tftrq>: qrqcqfq^ I 
^TT^qq^j $q: q^pRq^fq H' 






«rn’rrni«FT 




sfo i mm areq qq- qq, qq qq^f^fasFqqiqsfa'Jifsqq- 
?jfq<j qqqmqTqwrq 5 % 1 qqtfq 

‘qar snfqqt factf cf*q qqfa% qq: |* 


?% 1 quffcqt^ qfanwqTt:, 

f%*qprr qqSrqTqxreqj^rceqrq ?fer 1 anf cn<qq?«f:— 

%3TvJ q§q%3r<JT$ftqqfT 

Sq%T f$fq 3T3|fTt I 

55T jfg 3?? 3f55*{Tq 

3%3P»FT3l0Tr«I|r<553 I! 
qfT3rpqgqf%3?^^g^areg3 ^ 5 ^ fqT3r- 



• P. P r . P ■ rrrrr .r. P. . . ■ , ■ „ rrj P j ■ - ~r 



TJT^aio^oi^^aTTgqp^33Tx5335«J5«I r 


55ft^q> sqisqiq ?q*RqT qq 3F$: aqr^TTef eRJiqqft $q*iq l 
qgfq qqqiqqqFPTTfqf^: toqfT *Ttgt fell qqfa, cHTTf^T 

3%T3ts3^Tnqqtqfqg qq qq>qR qjqq fasq%—'arqrrcq’ 
SciTTfon mfa %qfqqq: 5HR: I 'fqqWl’ fftlfcir 

qrf¥qqq: i wr 5^ stfqqqqq?^ '3tnsqT- 

cqgrTTq’ ?%, cWT*f: 3^R q ^ spjqt q 5% I 3PT qfq qqT 
faf rqffaqtfor sqT^TT aq qtfqqqsisqsra^: i aw q qrrrarfa- 
5TPH eWlfq 3 ? qr^fft %q$TqcqTcq% qjq55*j«q%, 3q 'jqaF 
q^fqqqqtqqfo:, tos?iw q dq^r—q f$ qsntf qf-agqT- 
•Fepfffxr:, 3xKW¥qHqK u iH r eA u i q arqrrefqqq^qisiqqFT 



n 


argqqfrT: I S^'t'FFcPC 

‘sn q^rsfiff fw^f «R*fciR i 
3trt <m\ 5ipf li’ 


sfa i crcmq nq gn: 

sqifojrq a^r qrdfa feraq i 



i 


tRsNmr^fif^rfqqiT^qj: 11 
H^mar^aqroW^qa^fa: i 
^sfaaqq^a armroig: ST^lf^RT: 11 


qs* ETcfrs^ fafa: sraqfe, in ^ sfbSTqspfr q3fit, qfqq 
sf *S tffo*, I a* <f*aTqq «$fo«Pt fafa: ? 

an <* am srcr<ts§?reTq ? «P«r ^frla am sfagT ? qtf^aig- 
gt*lR?qq? aq *R ^T»11T- 

ftnsqig sfa facRa 

fafa%: warq sreatfa anFarq, qaiaq^Tq^rfaiffoa^r- 
fwafos5qia?qtf«;RT'»ri q a^nta 'aig^rf fqq' 
ajtfrategirsfaiifafo srH 5?arfcaT aRfcalv- 

fa<nfta 3ig^Tq?Slf^q5ITfqg5ftq^^nT?Tf fafanT i 
arasarann qa geraftwftrqMlfSfirsw^tqq-- 
<g?|tf: I ?[5grRq^qqq^W?qqT^rqW^feq;qqsfqfq^ 
qn^anaatfa, Scg^q II V II 


atm 


sroroTfema: 


* 


iwa fanUmam : I 





4v 


utifacit ii k ii 
cjfqsinqtfq cTfqrfq 

gwua ifa qajg i 

JPHTcf qiTf^q 

H»KI^ 5^ II % II 

qiT’JTRi | 

afc?f snfa fqWT5f 

g^i? ^qaqqro u \s u 

vum 

<N 

sn?m i 

SqqT^q SF^FTf 

fqiTRt <3 q ^fe t fa II 6 II 
stf qtfq: *romrcTT 
Hq?T^q flqqT I 

qqtf qjHfrn qfgFqfafa f%orfzr% i w crc^fe- 

hfa tf«Fq:, ^'qTgrR-qef’—gfBftcqq: I qqfq q ^ST^fq 
srTq>qq^ qn^rtfa qtafqtf q ?ztt^ crorfq qq&qtqfoqTqstffqt 
qiq^ ?qi?qfq ?qra^qT^ q<q^r qT?q^ anwftqfqifafq- 
cistar arq-qi^Tt^RTrfq—qq^cTrqfw^q ^jfs^qfafa 
qrq^ i q 5 q^qfewppqrqTq^jfqq-q^qfaq—crq;srqgq;qq- 





kk 

I 3Fq«TT g Mflfc r M T % “ 

T^cTT^^, 5 cqfq qqq 3?snft»TT^^rRT: I 3^—q? *q 
qqq: # 5 i: ? q ^fai^—«£ 5 t srqtemTqT^ I 

‘apjqr: faq S^qWPTC: flfq^aq^ l' 

s<qmqqq5T%q am s<fcnq%qnj ^3 ^fh sqm^fa*, «wrc- 
SqqmqaqrfffqRTTfaqtiq sqq sraqtestfr 
snRq^q^qmTcj aafyqmaOqq^ mqiqTqaswjq^qmTf am- 
srarrnm i 33 qrmtfa: foam fq^fqan*,—eir^rm annum 
zTcfl q fnsusqqfvmr: I ^3 qqr-f^nunren^TftfaTfogfo* 
5TcK?f^3<=lT $!Rimm ^faqqfl 1 tjfofcsiqtfqqfq ^q i Pu ST ^ q 
afmsr ar^cisr fqqnn i qq 3 ct^iqqqfqfqqim^qmqNfq*- 
sRTfuafqqmrmqfqqnTqi: %: fq*ift<| qqmfe<j m% qqnftqr 
qq 1 ^f^qTfqqT q qsfaqqiqfqqifomfoqqfq q%qfq qrmfq^ 

gqunq, q 3 n^^qq«qqfamfqqq3--5fq qrmifa: 
fqq?q fqqfeci^ 1 qqqf^qfqcq|qfqgiqi q qqqqqqrt, mq>m* 
HThqaET QjSVl I a^qi q qq|q^qfq5TPlt qfq^nTqfq arffc. 
fq?R3, SW^q Sl^qfqsqfqqjfqqT I Sr^cRpTW— 1 '*’ 
an^ft 3 qi munm i qfe qr uq^q u$ ar^ ainat 

Sqrfafa i 3n?r-5i5qaj «m q aqqmrnT* ?nfq STUtarqt, 3?fo 3 
anst qq ansr, q«nf| amlqi q<n?qr TOqinjfqfmfe$ ftqfq%, 
q%q qqmqiqfqqi fq^qqffqq qfqmq%q 5*13 i ufqqtf q 
q^fq qqqqfcqqiqr uqqtfqfo i ut -q q^pg$ qri^giftqsT 
qqT^qfq^fcT^iqr^qqrfq-qrq qqq^qrfeqq: q^miq^iftqqfq 
msr^qi ap=q:fcq qrTqq?q#q^qqqt, qf§ 'qq qq i fe r 33 
qqTtqfeq' TO^RT q smut SffaUlfaqT tfq?tq- 





qrmtftrart 


qqqtffqfqqqi a«TT%—qf&fqq ^ 
q qq qrcqifq^q qqqrfqqr qWqrqqRTRqT 

tf^5q3qt?ftq*ma«n^T^r tffqfc Wl^Vf|R^T?Rf?lf5Tg^^ i 
5r«TR^TJTTfi!5RI¥%: qf$q «^n^f*R?Tff%?iq^TI«rf arfftw- 
qfqT qfasTz# qq, q^ 3 q|qf^fq^vqi«qw^fhq#!^ft[?r- 
qqsr?qq^qqqqraq^TqTqqfafqfqfq5qiq$: qfqfqfoqfctfq sfa- 
qR-frq^[qq*3qqiqR3>f^q cqffaqr i 

qqiff: 

‘^feqrct qq'sRqqqqsqcqm: r 

?% i qqita *qswfN;^qtsfq arqf gq?qr srqstfcT—qq qq 
?qqiq«qf^:cTt?Rq>ir^qqqfeqTq>qqrfqq5rfq:qi«qqrqq5qcTTq^T* 

V 

fqq»?q^nfq fqfqqicqqfq^q q^feq^'tqfq^ifaqqqte'ftqT- 
snqrqrfqqrfq qqfq, qqr fqqsnqfaq^mfq^qqtqrfq, *m 
qfeqs’sqqfc^rerrcTqrfqqq; q qqfq qwrRre q iq tqf^ q- 

Cl 

q^qtqmiqrqfqq^^qi^qfq q qqfq, qqr t ftft ra w nw r ft 
srqq i qqfq q wqq^fqq^|5^qqfqq^iqrqna?5q% ^q- 
srfeqrfq srsqmqqtq fqfqq^qq? qqqrqfq^ftoqqteqf^q^q- 
$qqifqi qwqqqqrTqqrqirqqrqqq^ qqqtar snqq^q- 
wrqq^qqW—qiqqt^qi^r, qq qfqqTRqtfrq, spqqT <ftq 
^Tqi^^qqrqiqqlq tfq qfqq: 

qafarfeq: jt% qfaqiq qq ?fq q arfqfe:, q%q5^q%^Tqq- 
w«rqrq q q*q qfqq?q?q%q q^»nqTqfqq>qqr<mqtfqtit f$ 
qifqseqqqfq^qqifqfi qq*q q fqq^q^q^—^qri^qqrq, 
^qnqr?53qqqT 3 q«fqrq fqfq, faWTRi q qfqq^f fqqT 



Jfter:, 3T?*FF*TT<( I FTFF*R ^ F%mftFRFh>TFTFrT 3 , 

F%5nfow°f *t ff«rr ar^nf iw f cn, sfasar aFTwife- 

ufa m qr^TErct r^ftt ar ^fam^i ^r- 
•nfFFrr ^#f^rr arqftftsflFnrraT eqfrfo i n^sfq 
sf^^ft^F^fnrjjfcr, ?ftt ^ f^£g$nFqft5TFT*Ff- 
SprtqnaH i F*nn?Fr ^ cPFiFT^Tfaqr f^RFir sftraSFr sfa 
I 5 : FTwrefafa, sr ^ q*FnTTfaftq;FTFft smiftfa 
3lftW?T%sftq£ RT T^fasfa RT Reft, ?T ^ 5FftSFT oqFjfa: 
Ffoqr-sfa ?T f^3t ^TfolfaFFt *T ?fft:rerfaqeFqp|ftT: I ^8F?I* 
sfqfaT 3Tfq f^R5TRT?t I^^FTTfesaTfe^TT: qftfcir l 
3 qftf^ ^srFTrf^RT faFrwar q^i shrift «rg 
MdwqqqH? , 5 % ft; ssfam^taq 1 ftrs afp^ 

JFsnftw faftrFtqfireqwta- 

cpftTFd^qt fafaFTFTq; aq[ 1 
dFri awtFRjR: <rrafa>*n% 

Fsift^d ftiq^q^fft^Hr ti 
^RftsrrnRt 

*FHFhw FTfaq?FJ$rfd FnftRHRT^ I 
SftgT $^ftfaF5l»l?flg;fd?lFTT 
TO %r$ $q?gfdfFT II 

5P|'a» FF^ 

‘^ftft^tar dFTWFn'qfr: gft: 1 
df^ft^Fr ^cfcr: m ftp?|$pt n’ ( ft. m. ) 

sfa I 

‘tnpfiFdTRTF&FT IRi: FTRT^R: I 

3%T: F I ftsfcr: ^ F»jqF5T^ 11 ’ (FT. *T. 31*.) 



'Trrnfsm 


* I 

*TPTtH^nfH5nj^^lf?cT cll^ 

*5T: I 

sflsf ^sfWrPCt: 

tffafasrFTC^ ^ 53«R II 

iWT|: 

‘tp^TmffT^^T ?RTTTT^!R»rat I* ( HT. fa. ) 

?fa I 

I qqifa ^ sqr^qra^, affitow, Wt: r^5tq^npnw 
ar an i^ aRn^ir ^ 3?*faoT fa<*fa:—?fa f% %a afa?*- 
gq, 5% ^qfffWTSTR^ ^ 

S5qft300Tqq53^FT 

^|nf^3T^jn#qr3!furx5[5 1 
3T5rTf«I3Tf^|5?9TSr)T 

^spFcj^g^^aiq;^! || 

w?ft qw^fa: wffa^^ra^fl^^^^qifa* 
fafafagqrTq^gfaqqfasmr a^i tfforcqsinfa ^q;^* 
^crpfnfT^Tfeqqsiqsfttqq^qrqjR^PT 
^qfiq^ifsrm^ci^fiqw^^qT ^i?qfwH553^nfH^ffqcrr- 
q?^gfFffe^5ltqirWT^RjfE5felfe[-«Tr?a^qi ‘ajqisn' 5?*TT- 
fam fa:sfa wrar fawfcfa, sfa foraq 1 a^r f*«fa 
gnmf fa^i^—arorafc-faaqfci falsa?*, qnfa-sq?* mifa- 
T*ds?cf ^raqaqf, ^rrfa-srRr »F*nfa-5TS3F<T af*rmaqj, srfc- 
on^t qrsifa-aiq^i qRfensqj, atfa-aF* srmrfa-'qtsrFa 



•sftqqfHwjRTqnffasqisqftqr H 

qqtSjjq>R-^fe SfffcHJWT^T qsqi, qi zq i F< - 
^TS^fSTT WTCFcTT TTq*fq?rT-qR5TqTqTWfq fr g q f Fq , 

qrwPrr— 1 arfaqRqffcT qwirfif, st 3I?r fbr^fY 
Sfqt^qq^mqt^Trq, 5r«TT ff—FST*F% fqRqfa qq Hq 
wqi: srspwicqFq qqqqFe^T q^ 3*qr?qFq ^qfafq, srofa' 
fera^d 

‘<qR*te sq'*ul<$ i 

aFqs^mq: qqT^Fapq: Faq: ii* (Ftf. $. ?R) 
5fo i znqt^ ^ 

‘qq fcqqFqq q^.I’ 

sfq i qq ?qT?qf$q srqrcq^ qqqq%q qTqpj qrcqfq 

?qqqqqq^qT%q—qrsqfTqqil?qTqTfq?qrsTq'»R sramfe 
irSm qq, gqtfq ar$tn3ftq qRgrcqFq i qfcq qqararcrfo^r- 
q^Ti 5T5fqgrqq't q%q farqr sqfqqr, qqifq q qq sq^uqT 
ai^qqT arreroi qqi^iqq^qfqtqq^t qqqg%, q q «prcrt*- 
^Fq^qq^qi^t FqqqqRqq;fqq?qisq ^q*jqq«Rf—art^sT- 
qqtap|qqrft qq^rq qqi^Tq^qrfq 3r^nq?q qtqqwr, 5 % 
qqiFq^q^tqigqqFTi:, qqgqqq* q q f%fq?j qrctq— mvw- 
qtqi^, ?<gq>qqf^ 1 qi*R* q ?qq 1 q^crqtsq^qn^qqfq 
qqJr^if^r qq qf§: qqct—qR<JiRq^T#qqT^ 1 *qqfqfe q 
qFq? qq qqqqcqqqq^ 1 q^f Rneq^q qq^ iftq qnraTq 
q^RTRq^q qf*mqfq qrq% qiqiqr^q^q 1 *fq ^rtt qqT- 
q^ arqqqJrqiF^H—qq f ^ qq q^nFq ^FqfjfqqT^ ^iRt qf^qqT 
qqqfq 1 qssnqt qfoFq mqqiq; ?qRqqq qq—?fq wwfq 
qqrFqqi: qrqSHfaqft qiftR*ft qqq faq^qqfaTq f T re|qta 1 
?rn rfqF^q q qqrfqq^qq^Fq TFnqq qq snfWqqmr^ mqi^ 






Vo 

qrwcrqteni afa aq>aarar q^^for, am^r?^r 
^sqq^^nwrfj^rr fafq 3cq£, 
fa^raTqfq ot? afeqqfarqRqrqt—ftaqqmetqT aqnqmr- 
q*fo fjj mtfqi<»RfT—q«PTCFmf5TT 3aqei% i qqH qfcr %q$- 
wratq^ 

'Sqfsfq q q%g*q st^tt qra fqsr% i* 

?% i vi^f^fq 

‘araftrcq f| a^ a^il«Wqqta% I 
a^*q a?T &reerar q fqqqt faq: u 
$% i ^ qn®Ri^qmqinF^| qwnq^qaferepfrc eitqifa 
5 ^ ftre foaifa, a|^ srtaraqT* 

‘qprqfcr qqft: qTSTFqTqifRTeqqqRqqT I 
fqgiqTqjfaqcqTSIi: $Tlsqrc%q aqRei: ll’ 
sfo I qg qtaftqRRqj^: anfflfa ft^fqqrfq a?STT- 

nrcraqqq, era qra^qq^qcqaqqqRqfa ajfaaTq:, for f$ 
qt« 5 t 

'raqsaFqrafatsr ffostfor q fo q: i 
raq q qqrqiwM fqq^TR^cqra^ 11* 

?% i iqTfq-tsn^ q^TqTqrfq^rarqqTfiiTqqrqeqi^ qwrsq^ i 
q«nff- aiararq^T qqfa: fq€rrarqr«w araqif eRqpqfor nrfacf- 
sq^—qq fqqRTqWFIT faqffo I q«ftqnj( 

'inqfrq qpjfararq: qfor ffonfo;^: r 

5 fa i erqif^ q^rarqTqT^ ararat a«q%q<sRTqqfcqfa:, fforra* 
q fforererqlqra—sfa fofaq fforR%qqTraq ftt^, am 




nnftjnF^«rRq55T|gT&, “a* (j?t. fir. 

NW3)5fa sfttfforrc* i 

?t qgr ^pf^nq^rg^i^ stfam *?qa?ftsnfoniRufafft *t*rfcr 
sfa i cr^q>35 

‘fa5TTq%q*rrcg* ^faErrera f 

5?nfe% 

'qf*q^5!& 3cT: $3: I 

*UWIIH^U«IW£1& ?R<^t: \\’ (i^. fa. *1^) 
ScSTfoTT 1 I rn JTftqrqr frwa W M> HKi q 

f^ncR^Hra^q IWWl, wfaq qwT- 

i q*rr %<jf^ ctt?^ ‘TFm^ 55 ^' sfa * 
<p* qTPjg^i *rorqT?|^ «flfa*i»fa<j foTfa*T«ft *r <jqq> 
f wfaeft l are »fa fasnsHrfacrfaqFcf w^qsq>q 1 faifafa ^ 
it^i ct<tt ^ w^tt af^sc* ^ srmt fcaqtf'fan^ *fcrrc$fa- 
q^qnj ^ 1 qqfarfa ^gp?ro?ir^TpT sfemw farmfa 
<ttn>K»fa arrfa9ro*n >T3p% 1 a* ?? fa^i#—s«ro?n 
‘af qif, rTrfr *pifr S^lfa TOK^ Slfac!^ -?fa «Ptstf 
^fer^T^qcerqaRWTTqr jrt:, *m ^ gfaTfaqtfaafat- 
^-fasn^-Rraa^fasTTf^ eERJRTg, sijfa araqfftf aifon- 
?tqt faqRnqf rlT^rTRf 3^5: 

‘arremrfop r s-utf 3$qr ^famfa i 

«sn<n irto^ if (*rc. fa. ^ik®) 
t^rrfcn, ?m =q 33fa^faqife^^fa*.igaft«r 
qfa?rql ff| qi^^lfq^T^mrrrqr?c!Tf^^Tqfq 
'$ tRIrfr^ffg 5TfarfTF^S3^5r: I 
apftfaSTWSTO&fa SWRRclTfa 55^' || (iff. fa. yl?<\) 





vq 

SWTfsqr qirqsrTfer^snn fa^fqqr i jqqfq ^ 
^trq^rr?rm|?n^ 

'fa**# qqtrqqir ^Rforofgq i’ (jtt. fa. vl?«.) 
sfa qTTqTTvr^rrwT^TT^r, aifoR fanr?reqq atqft ?Tf%- 
cT?qq 5<qifaqfa<q qtqqfaRr i >qtasqqTH£TfoPTfaqfa<JT ^ 
‘flTCqi<Wf sqiH^^T ^Fgq^ I 
arq^im: Sqp?qTcTT s^lfa^T fa* 5 faq: ir (iTT-fa. YRy) 

Scmfcqr q^Pit qrfaqqrfqTw^, fq;^ qfafa, <$ti^ 

q $fa q?qfq^5r: I ^qqT^jpftqqsqrfafa^qiir =q 

'flT<>fa facfa sq]^ fa^ff | 

sqfafa fa*m<q q^T sq^^ii^T u’ ^.fa. yR«\) 

?fa 3 p=qfo sfastfafafa fa^facnj I jqqfq qiqqqs^TJRfa- 
^Tf^qifaq^gR*T3lfaqfa<q spqqi 3 T? 3 qr«TT % 3iqW^- 
sqfq faqq>qqfa qg qgsrt ft#raq, qq jqfrg 
?qqr sfaqft'f^-sfa qgTqm* arnmfaq: *& 

*fafaqi$q;: i * q fli%faq;fai? $q p^TW 5 i>q- 

q;frq?fa ^ 3 i?q«TT anw fa^cqqiqfag *PTci q«n— 
?lfer<qicErr: fak^q affaq oqqfaiqf% ( t?q«nsg 
affaqg a^qr, qqr 3 *rc«ftfoPT fa^faqqwq^qqoi^, 
?fa—qfafaqsfa fg 3Rqf??i?r?qr3 sRRqifa^cqT^ ^ srfaq- 
srfaqwnsigqqtqnj arfa^qiiftqcqfo ^ 1 tf%q*qifq q^n«f- 
q#r, qfg q%qt qm a*?q: qjfar^—^ sfast 

fg q%qt qqqf^^rqq>f?qq:, q^rqraTf^ifeqqT^qqrfeqfa- 
fafaqfaqq^foqqfeqjsqqf,:, sfa qfg q% 3 q 

sfaq^qtft fa q^Fq^Tsfaq 1 ^t sqsnfafqsn**!- 



aafq faa^Sra i a araf^aqata:, qaiata qaafafe:—scafa 

fjR5T?ffef^: a^qaTa *aqRT ^ qfqa qa I qfaa^T *PTS- 
fe^gr a faaRqsafqfasft ? sfa 3q—<a<sf jRaanqaiaasqi- 
aaHfsraR'arfafqsqTatfa i qfaaiaq qaia qaaR: i qwffaTa* 
sR p ft a ?%aq, araara^ataR'afaq^RSq, afcs#a srqa^iau 
qa faaRqrar qtfaaiaqfa i a ^ qiaswifaffa qar sratf: 
qsaifer *aaq qfaqsrf^;: ^ai^rataaTTftq^J^Tgg^cqwrftf- 
qjifaqsqsRawf^f^afwofiqFi^ftgsqqTisr;^: ar ^arasa- 
fafa i aq aaaT feasafaa aa%—sfa qaiaq a ar^fa: i aq 
arq araaia Rftaai aiaq qft|Trq: i aa'fqa-fofaq a-a*qa: 
=atsjara q’Jpaaf q^iaRqfa q3^qzaaftaiOTafaTfa^a«a- 
aRTqt qRa^Nn^rqmTqi'qaifq arqqTaamq—?fa sna: 
sn*ta afaaqif|aq?:, a«ufq fasa^a: qftffa?f— aq aiafai 
faaata, aa: qfaat ?anf? aifsa jpt sfa, a?a asfcaq m:— 
sfa fa:, srejqqqqaq q^ qi^rat faM aaffara^atfa’a 
*aTa?*a fcana^q a^a qaq, aaif|— Saqq^T q^RT q^agr- 
f*aa qT^JpRt 'foatai aai, ar q?r%aa?ararf*raf«tTaa^a*aTfq 
aqfojfa:—aa?a?arfq ^laaq^f^aiq i aaif^ 

‘ W a a^aa s^a?a q^aaq r (qT. fa t\\c) 

5ca^a qatfeapaqraa aTapaqeafafag sftyfemqtqqfaq, 
‘s?$a aaqraaq’ i (qr. far. t\\c) 

sa|a<ai 

‘a*a aivgfcaa *a^q’ (qr. fa. 6\\%) 

sfa aifaJsqTfqafqqaicqai^qqqTpq i aaifq a^qaatsaf^a- 
f«q;iqaqTqaTafqaa>qaqq^qaai fa^fqaq, ^aqq^qraa—• 



w 


«rcnftfon!T 


qwNfcqTq ?T|qfT q f*qfo: ?% I cT^T 
q^qiisq ‘pfnWT*? q i qMfrqqrd ffqqtq & fa 

ftqqq i q«rtq> faq^t 

'arnT^R? STHqfoq? ?RTftl^FqcfT I 

tqR*qqTt$qi m <tct fcqfa: ir (%. 5. ^1?) 

I 

5Rqqr?qfq ffe: qwrft ss^rdT 1 it s^fowrcnsTl* 
afqrfsraferqqqdntqfq fq*n*qfa 1 qqtsgvroit: gf i ftwytodfl : 

q^^tqraqTf^feqmftRq?^ q*r sfagnj: 1 

tfd diqq 3 Tiqqffl 5 q I dq qqiRjqft TO^fq: 

widt—qq qq’q*ft^q qifd q f^q% q 1 qeifa f§ fasriq^ 
inqn^sfq ar^d qrqdTftqdTfq dq fqqsrfs?qqT, froni% 
sqftfd smrgq^q^nqJr^ft^qTxqfq steiJrq, aqr ^ gifed 
fq*p^—'ar^fqqq' sfa, dqqdq qqi% fqqRqfd 
qqq qfdfqfardq^q arqqTqqpf qTqiaifqqiW|qfq 1 ara 
qq ^RRPJTqt 'PttqTTfoRT SSTT qidT qq?%, dqq qi q p^ fq 
arroq 1 a 3 qq qTmrcifq.: arq7T %fd 1 ara qq qq fsararq 
qfa srfqf^f i «tq|?^qqil:, aq 5RfaaTqqfqqq?q^T$q;q— 
5 faa*T?aaqq, qfqq| 5 Tlf?^ 3 *?<T 5 ft$#R*qiqqfq 3 Tq* 5 fofc- 
qrqiqfq 'ar^q?^' i ‘%.i gafatfq' ?fa qfqq, fasnawayrar 3 
qt^qrqrqTqqTfq ‘a^’ ^?q *fa qfqq 1 aniqtqrq ‘arq- 
fq&q’ qq arq^q, qaq^qfadTq ‘? 5 q$q’ ??qq^5%q, 3 RT 
qrqrq^ q afafqq*q«PdTqT%a qsrfq arfca aqTfqq qq arq^at 
fqqqf:, d«nfq afqaqq^RqW a?qqrcTaTfsaqWTq>?qTfq qqaqfe- 
ftq*qifq qT qSfWqFT fqqtfsq ‘?q qfmfq, arqq^f, qtsq> 
5 TO ^ q^rfqqi^, 5 ? q?iq ?faq’ 5 % ^q fqqwmqT 



aqq^ Rt cPT q qqrfqq?% 

itt^sPt q «pt^ jqrfa qqTfaqsrtqTfqfqqfqqrqqqqqTqTq q*fo 
$fqq?qqfqqRqq: q*TT qm«qq I cr«TT q cT^cT* 

tfq^TRqtpq ^tfqqqrfq fqs^q 1 ar^rr q s^nnfotfqqfcf— 
^icft a««rt«r«r qqqtfft ^sfqqr qsqqi*tf qrftq qrqqT- 
fq^?t q SW* q# f%*T 5 f: I are 5 q^tffqfe qfa qrq: 8$T 
aqqfRqqtsfq faqtf: I fo—q ?5 ?q Wt qqTqrqrfqq ^T 55 T 
qq«n aritew qw «uqT ^r«n%, q 5 qfqfq«w<$qTfq toq 1 
inqqiqqiPr q**Rq$ qq^snq fa^t qrqq vw wmm& m qqr 
qqfq 1 q^ q mmw* ?qq: fasq ararfe sr*m q?fq: 
q^q q qjfqw q<fqRfafa foqq^ qq q^rqiq t qrqqrqfaqq- 
SRqqqqRto^q wnwf qqq?rqfq, clfo q fqqsqfq qqfo- 
qqiq^re^sfq 1 qf qq qqr fqqtfq qq qtfaqRftqr qyqqre - 
qqRq^ii^^qTl^qRTR^Tftfq mm\ qqq qqiqqJlq qqfq I 
erqT qqf qq qfc qst amfqqj qi«qfq^ m qq qraqiq q faqqq 
qq ^q'w qpT^qfqqi^qRfqqqqrqqTqqqqrq qqf^fsifq^q*- 
qTqTTfW^qTtq^qq 8Tfqo^q^qq^qiq^iTTf«Tqiq?qq- 
q^zRqrfqfqa^qrqqqRRqj qqjfqqq^qqtqqqqrqiqqiqt^qqn- 
qgTftqiT^q q^q I qqT^TqTTRt^Tqr^ q q fqsfqq fq^rq- 
qm qT&q fa^q sfq 1 ?nrq arjtfqT, sfqfgqqnreTfo^qqT 
^TUqqrq, qT fqqfta^^qiqqqT, qm^qqiqq 

qq?qq—5^T q qqq gq>q I qq qq|q qqfq dir«sa q, qfq 
aqqqt qqqtfr qqqnrraT qq^ q$q fqq^nfq qq «pq$q, q 
q^rt qpr: qqr qTfq *qRq^ f«r«q qwarRq^qqFq<tq«pqT* 
^fqqqq?qfqq$q^qTifaqmifqTt mm\*\ finpqqiq* y>f 
qq, cR^qfsfq qrq: qi^Tqpr^qife^^qft^qiqiqKfqq^* 



qrpftftm 


vi 

flRRWliq Rtf ^ RTeqqTRRtaqRT^S- 

qrcmrtft ftf^mnRar afor* 
^rta:—s?tftf a^tf^tfircraraT ^f^rffeOr^sftTi^rFr- 
qRnftfqitf 

qnRHRiR q^qfq vt fu *Rfa i zrr^q; Rswreifasr^RTfa- 
ncrfaqizoRqfa ^tf, ^ ?tf=5®Tftf<siTf?crm*i arT ^Rretf qj:, 
rst^r cT%H5ff5i?5T *rrt qtfwwr: 1 ^-fqft-^^qiftf- 
tf##q qf^% er?Rfq<rr 3Roqr^q^r fTR^rfoscrr ^fgtq^ 
ar^Rfm^qT^T^T qRSTRRptfjiT srfb tfsr^JRTTeiTCTTtftfa' 
‘fafSTftfftfaRRft &T <|fg fqfafstfq r (fa. $. V>) 
scqjfc, 3Rpq[r vimr: qfa sr«mi*TTq am*q qfa qr owratfer 
qqq cRq> ?q am^^vqts^qffqq^wft fasfa: 1 fa^Rj *nff- 
fRI^Rtfa^qw^RfR qq aiyjffffa^ertR: 

—sfa rj?*r 5 TRRg #fa 5 n: qRtfarcr: 1 q^SrcrcTfoqffiftRqT- 
fa?f*fa 5 q^Rg^f^rsitf *t 3T?q^^?r^rq ariaatew- 
fVfaq^fafTRfq falser faatfg stw, qtsfq qqiR 

qfR^off ^feiTcr:, ?nifq fa arfa^cqr tffaq srfnfer q^nfa 
faqafa, ^Tctfg swrq faq^tffas air qRfaq^qpnq aR?r- 
RWcTRqi q arisrfasrfor, 5 % fwfo 1 cr^ar%w ?$rfa 
fcrsra?tf eanr 3Tfaq>?qJrar faq;<?qqfa *sra?wKrc«»nnfe *Rffe- 

?fa fflsq I a?!! 3R<t 5f fa^fa: I 3 tT qf^q <T«TT VRfa zrfa 
flaRR! qrfatffaq >jqqfasfa I tRTtffaq fa CRT «Ri fa<R- 

?nnfa ar^qmiq^n fa*jsfa q qfa asR^tf sfa*tfTW«fwMk 
sqrifq^cT I R^q*RlR tf 3RtfT: qfT^afqq^^rTcT^qq^HR^ST- 

^?^%q:^^Tqqwci55T , tr?ci?ffqffcRRR5rr?rTniRqTrrTirr^- 

qRrqqr^q^iM?rRq;qwRa%q;T^a^5qProTTqRTR?T^sFxq:- 



«5ft*r?r«^5Hr^iaf<i3iTT?q^ciT 

cRJJ^qR^qq* 3? HT^S[»f SJ^^Tf^r? IRnpqqfsR^faqiTT 3fq- 
s«nq ^tpit: i st f| qTqqres^Nr qqteT anr^ 
qiq^T qSfJRqT^ qmiqifa STTfe^ cTT^ Slfq 3TTfe'5fST'»lTf ; T 
fqsreqipqtaqssRS smite qiqqgTfqfgq^T^TqT*'RT§qfor- 
\ qf§ ' 3 qT^faq?raRq?q^qF^: «Fm- 
sramt sq^’ 5% mianj, fqfaTTqiRaiTqtfq qiqfq^ q sFqlgftfq 
q^mfq q^fq^ i qai RfqfqqiqqvRmq qqfaqTqsrqq 
tnrcq fqs$sr fq«ffqqq?RTter-5fq q %% fteqi q^r 
5w*f qrqej ^tti qqtsfq q# q$q sqi?qqTq^q qrsrqrq 
fspjSqnFi q S^ISTT-fqq^qcqiRqm-.fcq- qqrfqqqtfura^r- 
sr^Rste S^q sfa qrqq, 3 f% %q ^nqfq^qqqt terto, 
^ ar^q gq^rgfqq^q 's^rqpmfa q^pq: qq^qq 1 irqto- 
snfq q 9 t% qsfq^tTtqqqsq’ sttf^j fqqfaq^i q 
«ftw*qjiirsq1q^it 

‘fqf^q qqfafarcr sqpqrqfqg^ t 

qqr f% qfqt^q *qqqqrq*rt?sq% 11' (sq. qpT. \\%\) 

^q4 ^qqqqtqjqsq: i q^rq qi^q q^qm $fqqfq% fqmq?^ 1 
m Sq fqqr q qqfq q^ qrq^ sq^<t qqi ten?* ^tasq^q^ 1 
qR ^^isq T q ^qfq^f^qfqqfqfqyqiqt nsr q?q sq^q q qqfq 
q^ to fqqT qq?to I q«TT f 5 T?q^ teqRqiqqRt, q qqf% 
q qsrqtfq qtofsRq?°Tfq q^ifq^q fqqr— sfsr qRc?q- 
^qi<to I *rt f^ q qsr f%qT *ftoq qqfsmqtofcj 
5B%^i ^qTfq qmiqfqqr qmq \ qrmfq sfoqqrqqT fqqT q;«iq 1 
?feqRqfq q^qifqqi^^q fqqT q«n* I qqffq tosim- 
fqq^rtegqq^q^qiRqfqqTfqTfq q qqfto 1 ^qffqtfq 



re retftrcir 


t f%5TT I cT^Ttr^^FrmfJT^I^T qjfaq, tf*Ftqq$!T- 
^ wrRT^f^Rw^-qrcrqnsj tffqqTcqq? qFq^T 
qm^ I fffasajM^^TFTT: $«* fWt^PHOIfWRFRf qTqFRqqfcf 
fqqT qffaqFf ** tfqfaqq# aftf jfqqqiqiTqctfqitfaq- 

%q ^ i qq*rq %f r«rft sqqRqft^'qsRrqrc'foq Mr 
fofq^q *T—?fq FFffqfcq^Sq q^qqsq: I Slfq^fa 5F5T%T«f!T 

o 

qqfeR faqi 95 9TTfq -^qJT 3^ ?fq 9*99^^ 3ffa 
f% qjt#^ i q<ijq qf^^fF?q.^^fn^R?q^nff^qfr- 
ftfj i qqarFf qTNTivrgTftyTr^qwcqifq ^ra^- 
^^q^^qjqqrifcq^vfqTjjqtf'q q?n?gTftq;m§fq qg- 
factfq qgST fq^cT I qfqcqqfa ^ Wqfa SFRSiqqtf ^I%^r 

^fq^WT t q«fTf$—tfqsqfq 
q;*f ^<n*Rwrcnj—?Rifq qfe q SWfeFT q^qtfg^Fi^ 
fqq^q, 95 qq *PT «r>$q qjqft q<fa sqfqq—-sfq %3 Pp 3 qqr- 
qrq?q t*q qj, snTT^qqqjRM, q qq ^ qtf q5F5^q:, awtw- 
irfqq&q q;qfaq ? sfq qf| apprq- 

mfoct qfqqTRfq qqqfq^qRfag^ FFq?’qq^*fo>qfqqTOrq- 
qrfqq^fqqfg^Tf^^^srRsqgfa qT^SRfsr^nr- 
^qqmTfqfH $FnTJIT% q^qfer—?RFTlfVrwqFRFiJrq- 
jjqrc^sr qr«t fq^qq^^q m *wFr q fqoffq 

fq^q% i q*qrq faqq^qfasqqraFT fft smrq $tfqT?q«p- 
fq^qRiqqq^^tq^qRqFT^qtf RTR^qqqw q^qsrFf 

qqffq<tfaFnq fqfe^ipi^Rqif 
3Tq^TT5T5q3qq^qrrqf^if\ qiqqqqqqsfaqqFftq ■toq*?qqqfqg%, 
mq^q^^qgf^q q^gsirfe^r q 3 faq^iR*^— 


$fd fasq I d qd qd arfdq^r ^fST^TlT:—SJS'Rd^TdT 

dddk q£$drd*d fdfedFT d dtdtd^d tf^^Ronq 3TdfdS% I 
d$d% dT^dq 'q^d'tddrdTsrrcvd 'fcTgddTq qreTrcfteid:’ 
5% I dd:snjc^d qiledSftddJdTd sfd dTd^d?dTSdqf ddtar, 
ddfanj 

'dcddTfcrdqd'fa qrfddref d 5^ 1 

dcdd SFIfd #d fddisfaqfddfdq 11* (?d. \\\* 6 ) 

Sdnfd 1 q^Rrt d qTmTdfTftqdddrqr qro^d ^dTcddfa;- 
^qqq^qT, dd ddRTdfTftq>Fd^q?rd wfei—stfdfdiddq 1 
df i?q h?t fd*% qfdfd*t 3q>drqTqid gdq*i*rcrdTdfdd d 
^r^fdfiddg^—d^Tddd^d 1 d^ ddFddT ddT d 
mfd ^dFSK 5d ^dfaqdmdffdddffefdqtfdTq qd^drfq d^rrfq, 
d^q qfdfdfwrd^q^ 1 df dcqqrdwq ddfd, d 3 fddT- 

#rq, qsr d q^qdftddTdqrmifdddfgfftqimt d^ddTfddtdf* 
JFdq d^jfd^lfdd?ddTdd)fdd^, 3^d?d*nfdddfSfTffad- 
qr^nfqq:TdqTfqq:Tf?qTid^^s\q^^d dd*Tddfq ^to- 
dfnftqfddg: qfdfd^qqq^ ^qpqdTdTdf^q;ifdRiq5lf- 
d?ddTdT^d q^Eqfd I ddtfqiFT RF^d dWd:snjfd ddtg- 
d^S^dddT ddTdldTdF fddvddt d dTddFfdfd*ddfd dFd- 
SqTfcdvdTdF faqqfd qdlqdTd^ I qq TRffdfd tffdid^ d^d 
q^TTOcdfd <jfddtdrd, dd tRFdrd d^fad^dq, ?fd ftqJTTFq 
snjfd dTTdtdi ftdfd: i ddd:iRddgFq;d*3 d3i^tfsd?dFrd?q 
qd d fdq^q^ df^ddfq—fdfqifd^PTSFdTdT^ ?fd dd? 
dgsr: 1 tRTcdfd tow TOdferdi^d d^difd, qqrqqfsr 

Tlfd 5fTfddnddFqqTdT«f ?fd 1 dd 3T^d qd I q7Tq?Tdt 3 $d*d 

V 



3i^?i5R?ciT afqfqfqRtfq l at q q^mwrefoft qnfc-eri?qqtf- 
mq?R>^qfeqqq^q£Tftqnfqfq8qRsfqfqRifq 
qrcqfq qiq^ ^qiq^qr^qqqfq-«^q wtfq^q^ s^tta*- 
fqqqfaq q^qrfq qqg^ i a^fq^rqTOfafqtqqiircqqTq- 
qffpn—?% qr<qqq, m: <jfqqV ’swr’ ^qrfcrefttareqT^qT 
q fefqfgq^ i qqrfq q^rqqmr^ qq qq qufqqqqqrq: i 
q$q q *qwttq>Tq ^r^RRfaq«wq?t@mTq sq^qqqqiq- 
qsrcteqsnqoqTf ^f-q^qs^q^r ^fteqt^fe:— srtrtt^ srsi- 
frqitqq i WN q qfa qt^&njfqqfsqqg l qqajqi sfimfeffl- 
qgiftqqnfn^r ‘3T?qqT qpqqT ftqfq:’ sfq, qqfq fqqfq 
ft^cqRof fqijq^ ^tq^iMqfinqq^q: qrcSwi: i 
aRif^a^iqRRHqiqwfcftq^^tfeqfcfq^T ‘qi^Jraq! qR?fqfe 
^qqifcRl’ sfo q|« crq rfR’ST fqsq^fal qqqqR: | qq q 
q*qfqqR*ffqfq qrarqiq^ qTTq^rqgifwfqspqreql ftqfq- 
fe^q a, qsqqT qiq^qifqq>rcq% foqraq<m<qfa ^ q^ 
^j^sRSRqj^f^qT qi^ qiqqf qqrfa qrsqqsq^ i 
fq^qq qT^ fqqqTRfq qmqfq qfc fq^qRfkq^ q^RT* 
^qq^qiqicqT fqq'lq apamn, q ?q?qqT I q 5 frrq<jvjp- 
farqqrqiqsfq qs: qqpq^Rgrqq-: wrq 1 fqsqRqqss-sf q 
q^R^^q^qsqifq^qqr *mq, qtqifqqt RW qTqqRq qtfq- 
^qiqi q sq^qTqf q|^j<q—qftq fsiqSiqRRqqRqTq 

‘qtqqq feq: ^fqqffqftRfqqiq^ I* (qr. fq. 3IH) 
sfq 1 qqT 

‘qtqq>qiRqii:p^iq fgqr q'tsf ?q*T qqi: I 

qqfqfqar ?^ar qtfq: ..II’ (m.fq. 31*0-^, 




qT 3 g a w nwfta t H? 

srtsq’$rr«fq^q<mq ftrq qq f$ qqr^qTqqcqqq qiqq>: 
sqiq, smqrenqqiffjqV tqlq^q qi=sqT I ^sTq f| qrqq: srfqqra- 
afeqRqft^q^qqqrq^qif^f^®^ qq aq%l farqRqq^qr- 
qtaqqT sqrq^q qrrqsqfrqqtfqqTqt— qlsnlq qft: qq^qTq, 
sfq—qqqqrtfiq fqqoqrq:, arq qq ^TTqreqtqsOTfqsftqTqsfr- 
sift: q?qq?qqw5aqq> fpq fq#n—^cqqqq'qtoTqfgq^T^q 
qqq: l qfarqqfsfq *qRqfq q'tfqqqfsfq q$q—sfq f% ww 
$qq>q—sfq spsqqTq qiwqrf stfq, ^ qq%qq qTq?q?qfqqqr- 
qfqoff 5rt qfq?lftqq;r M I qtqtfsfq sqq^Rq^ 

^fqqqfcq>qqqq*$2cnqq'l qqiqTfqqRqqitq qcqqqqfolfcift 
srerciw qiq; i ar?$sr qqaqqcqqifqqq i 55 q qqr qgq^ i- 
qRifq?iqqiqTfeqfqaq?qq qq fqsqfa 5% qifqifavr fTT 
tqm'q^^qqq^^RtTqifqf'^qiqTqqj# foaN> fqf|q:, qq. 
trq qqicqfq^sqijfq^fcf qiaqqf^qfq q qjqrqq^qfqTif?^:- 
qtsrafqqTqq fqs*iq 1 q 3 qqqat qifo^q f?qqrcqrfqq;qeqq- 
qrq^ifqqqrqq, srt qqfa 

q^gq^afqs^ qaqcRqqjqfqqrq 1 
?q^Tq$!<ta*? fa^ft 3 Hlf^q II (qT. fq. 3 l 3 V^) 
tfq 1 fqqqtfq^q q faqfaq, q?qqifq 

‘q $fq q q^ qt% qnft q^f Iqtstfq 1 
qscqrfqpqqRqiq q % qVuqqqqr: 11’ 
sfq 1 qq q qqqqf?qq>?qrq q^q ‘q qc s ^ q q q i 
w q 35 q q> q q’ ^qfqf^qq s^q'rcqfqqqfoq qftq— 

(*0 

(?) qtq qi?Rqqqrq^q q>qr?q 

(q) qjjqr=q[qq;rfq:-q)qq3«f:i , qTq^q> qfatf ^facqqqrcq 





(3) srfsfo sfara 

(*) ET^nn^R-JT^fenMt^il 
(H) ?W 5«T5ffT5^Rir PsTcWT 

ft) 5i r> *nn arfasm 

(vs) JTFTRfTfr q* 0 T 5 F$t SffaqrfWTq 
(c) cT^tsfq ^rq-^f^qq-^t^q^'TT^fe^qi 5rr^- 

qlfan qfa5T«T 

ft) ^TWt-3?^5ftlftr^*TI^52:' ( f5T^l^ 3Hl« qqfa ) I 

(*0 

tnw^qT^m 3 — 

(?) (*sft 5 f) ^ s^®r, 

(R) 

ft) c!c«RFqr 5 | 5 faqi<**q; 

(*) 3 iq q ft«Rqr, 

ft) &rnwt 3 *irawr t 

ft) * 5 fr 5 RTf%^ 3 R 55 T 5 JI, 

(vs) V?J%q-356«fir)qiftitJT arFT^faraqtfJFT; 
ft) q?r%q-t 5 q^ 5 fqqr»Ff qqfb, 
qqfq-q«i-3R!mfq^q arqftfsgsm 
qqfts qqfa I 

(?) 

*%q— 

"qi$: q V, qq f^T»r ‘S:\ 5 #q ftrqqqt 

's’, 3^7: trq wa«ite^inr: **’ %cn^it qpn, Him 



fasfaar ' 4 :’, aifa: fwm '*?:’, tt*t: faqftsr '4:', qre: fror 
■4 V:, 4 Tfa: «p**t *, ' 44 >R:’ 5 *?!^ qT$w 's’:, *qtf: afffaaff 
'«:’, srs<w '*:’ tfteqs^, *qq ar^ <4 'sr:', ‘v.’ f4?u 4W, 
ain^fe# 'z:' «fW 4, 44*544., 4 'q:', to: •sie^aer ‘®:’, '«:' 
qi55T TO4T 4, shrt ‘sit’ ett^ 4 , i&i\ 4iq> 4 ' 4 :', 

‘an’ qrf<»i54, 5?5ifef4: qrcai *3:*, ipfssir qrg?4 
V:, STfa-^fort 3q*454 '«:', 3413 $15454 ‘ 4 :’, 4 ST 414 T *^r:’ 
*44^4, 4*?4t fa4$rf4>: 'af' sq 4 , ^iPrspt to$ 4 'a:', facfsifa;: 
^rf^Pt '<*’ 4*454, $4 st4f '$’ 4454, afo 'aft, 

3ft’, 4<fft anqsr*5:’, a?^ <jfa4t 4 'q>:’ 1 

af$4 4 4*ft4»5Rttf4^5f:—55$4 5pfef4?54q;5i* faafs 4 %^ \ 
q^pq'jffafcr f§ 454 * 54 * afaf4*4 *444q'44i<4T 51544 - 
4.1^4 * 4 T 545 TT 5 RJ 4344 fTO 5 f 4 K 44 t 4 ifm f 44 *rtf 45 fT 4534 T 4 T 
a^sftf^taiqTOTTO^tetf^^ 3T14*54T4^^4 SH?fal 5ftT5f*5- 

^wifeqf<« f 3 fgnft 4 *h?- 4 rf 44 t qtfo*^1 q«ft^ 

‘arc*5t: f55^?5 f4 l 

qifetf 5 q^ 4 f qftqifrof^tT^ »r sfo 1 


arefo 4 spt«r 4f|>f4*li$ a ^<5 5rreft<j =4 4*<$ 3?vnrHq^t #ft 

5ftff54fe4T*P 4*f$4 am 4 45fa I 44T 4lfa^4t4«T: 4IJ<^J4 
fqifa&T 444 f4545t 5f4T 4>ff^4 4T44T q?4?4T4- 

4>ff4^4 fafe facf^, 3T4lf4 4T4faqf5T34TqTTT4f5f- 
4>4T^ I 5T4Tff> sf5!$TI4iq*44T 4I*44T 4 44f4l5P^:*R f44- 



TT fl fq f qy ^ g fH^ q: a* 5 frct f*n?fq 4 : 1 5 T 5 r t *4 4 4 * 4 t 3 R> 
fcrsfas:, 4T*t4 4T5^TSqt 5f4Tf444tjf4T4tq^tf4f45fTtn- 





Kv 

qjfaqf qsffqp I qqi sftfocqTq^ q^qiqRqfq^qmiqncj 
qq^qTTTqfaq^qTfqq^qq^'fa fq^: i qq f^qt<m fq- 
iqqtqt q qq qq fqIsisfqsiTq:, q q qwqife^fHRiqfo q*j, 
ci«n qtaRq^qeFq qq?^ qqtfqq fSftrotaq 

f^sq fqWjqqRqq^ I 

9TRf ^qicqsqq* qqfr: qr<mfaf?qfq ll’ 

?% I qqr ’sftfa*f^sfq 

an^qrqt q 5i^tqTqfqfqirq q *p?qfq^ II 
qt fq%5I*<J qwifqf qgfc? qq q?q»Tq I 
&T *[Hq % »jHr: #qr qoifeg %q*5T: il 
I creif^—q?qMiq5RqfqpqqnqT%sfq ^qr%q 5TT*qt3?T«iq- 
wrasiqFqqifqfq^iilqTfqqTcqq i qqr Riqiqtercq qqq?q qq*qr- 
ijqsftq^q q t^rq ste-qmifomq'j, qqr qr 

«^q|^q5T^q q 3jfqqi?q^ | are q $*5gqqf*5- 
^ifqsqg^SRl^TqrRfqffPTqTgqiq't f«qq^ 

'^q q^qiqq^ q* <jgq^q q 1 
psfq q qq[C(q RTqqqqT fqfqqq: II 
^tqT5Ri^q fqqqlfq^q^qq: u 
sfTqqgqqqr ^qlq qtqm^Rifoq't ti' 
i 

‘<qq)sqt fqfqfqgl ^qqq$<$ qtRNJ I 
qqifq^qrfq arq^<j qiqjqRqoT^ u 
*q<j8Ri q qf qqqi fqfq%$foq: i 

3T?RTq^q%cR?qr-^8fti: jq: R>R: II 

qqt^: ^?55i^tqt fqfqw?q^5% r 



fafam ^ fq^Mn^m q?qq|^r:, 

elvqt 3 q q?qten:, mq fasqis^ i q 5 q^m:, 
mrnuqq^sqmqqqqq'mmqiq: 1 qqtq>3 
'q^nfamqqqq* qraqr# qq?^ 11 
q^'Ut qteqftaa: qmf: faqfaqlfiim: I 
3r§^IP^qm mm: qqqqiqqq 11 (m. fa. ?iv<> vt) 
sfa l <faq qqqcft qwigiftw qq*tqmfaqt qeqqqT *j$qqr 
^t qqqmifoqteqq qqqrr qftqqqqqfsiatwqmsqqqT, 
qqrfqq q^qmreqfa qq??qq>faqiqqqtqq;T3 qq-qq-qjqTcq* 
qm^rfa l qaw siteqq^Jiq^q ?fa arnsq** 1 w^fa! 
fa qm: ^tt qq $ft«qi >T^facT— qq qi^rmr^ 1 

qfaatfeqfaqiqiqqsnq.sra^: 3 qsqqjq^ sfiqqq^qfo simwfq* 
q g q m q tre q qT^i**i«qq^q 331 qmqjnfcqiqfa^aqa 3 
qqftqq faijsjfa 1 q fa qq maq? arqqq: 1 qqrfa—aim 
fe#qq: qstfq fjjl^WPWqi qqfaT, cjqifq qqf qT«T 3 *mT- 
fam|femfa qr fa ^mf^faqrfaq^qmSrfa—sfa a m3 
faqa^ 1 qq qfa q^miq^ qqifqqq*a 3 qq^^Wqsqc?«uq- 
qRqfaqrqqqtosgj w a WT3, qq^qfatq qiasm qramaw 
qqmwmq aT 53^^ q fasfa: ?qi3> **®**fa st sj^qi 
fafas^ ? $fa %3, qiqfafa q^q'ai m^—s^qqq 313 $15513 
q^qwmfa sgaisfa, qqte >*qqiqfaq q^njsfa, >qq^ q tisrct- 
qqr:, ^ ^q & 1 awn* qqrfwRTfafqg- 

?mqq;7qTfaRq> t<afr 1 *j%sfq qqite 1 safari q 
qfaqt qqqmT qq sfa qq-3 1 3# q tqftqqtfa qsqqiqm^sq- 
fmqnr saro q^m^tfq’qqqTcqfa ^qrsqqtq^qTqtsTfr ata- 
qi5m?q:ftq qiaar^ arqqqTnififaqq 1 aa?aq'faq«qqTqqt5T% 





«RTq^T, qsq^pifc q I ?q^q?ft qqqat Nt q I 5 fa « 5 Tl^^»vn%?T 
fNa: t^Rfeect I sfteapt fj| faren^T fqaa^qt, trfctf $q%q 
qqatep^ i sfiqa 3% 5 fig?# q^q ^?qra?*F|stqq«Ptq*q 
qrTq>qfeqfq«rRa?q qqqa: i ^flecrgrr 3 qqMNs^rcq «afii5n%- 
*Fclf^WJ^^«gf^Tf 5 |^^q^> 1 |Tf^?T 5 eq?¥qq 7 Tq^^^T- 
es^«Tfwq:« 5 !rft!iq 5 fm?iTf^^qnf^cfq^ 5 ir^^qq 5 q^iwiqT - 
gfqqvtqRqqt qwrq: qraqi^q, ?fa fqofq: 1 qq*q> sftsfat- 
qfqqiS: faiq$8> 

'anFqfqqqifag: sqRqqRqfqqrtfr 1 

farq: q>% qw qq: qrqqr aaicq% II' (far. $. \n) 

sfa qqfeq^iq q^ar^qq;: finest 1 aqifq q aqxfart 

wfcqqftqqqqiqfq fqwqq 

‘aR qqqqq q 3$ q?qiq% 3R I 

Hcqn^ ?qq?qT 9 q cqqfar Stqq n'^.^T. Wmi*®) 

?fq I afeq%mqat «ra q^tRqfq qrtqqqfq qffaqftq—ffa 
sforesfam# sqtartf: i faqqiqfq qiet gqq^ faqfa^q^q i 
qfq> Ipq^, fawm'ar ar;q^ q?q?qfqq;?qi|q qqRqqqfar l ajq 5 
qfa^«f qq arqfq wnq[ for qq—sanqjiqqtfsqrqtq&rqfa- 
qTfa^q--q?qT«faq fqq'fqfqqsqiqqaiqq'tacqiq i q qq gqq^, 
qfq 3 'qqT-q^R^^qq’ 5fa qViqSTTfaqTq: fal^qfgqqgq- 
5Tqsqfq^q ?q—gqqq ?far, s^spr^— sfa $31 %q sn* 
qm 1 qqr^ qfqqi?qrq sftqiqdq q>: q>R: I a*q sfareqRTq- 
qqiqqTfqqqiqTqqqqiqsrqcqiq jfcftqifqqatefq 5rrqqq?q?^ 
w., 5 far ^ 3 — 3 q*q RT<qfq qiqmqs?qqT qt qftSR fqsftt 
^nq^q'H *a\«Twq«jpr. *qat ^31 q 4 y q m * f 313- 



gft^fir?nT»pa Riq r fgwiMw^ a i 

I 5TOT 1 ?T ^ 3g?T^$qq@q^sqf?r*Ntsfq 
?f 5 ^WT%—'qifiRT «f>q—I 
q w a^qum 5TT?rmT%5T *qr^— sr^foinT: <r*qra 

3r5TRt«T5ft^3^2rr*fRT^ i fsm^r ^ fo^Tfor qfocj q?T«f- 
a^Twtwin^,— 5 % 3 «n^Fsrr^?T sjfcftq&rfasq* 
qq’sranfqqT I qq «m tft'nrofti fomi i 'Rmrfr 
m r qqqcfa master sratof feqfa: —qgtoiq f^rpri^- 
fl^H|5iTf3^qT: sqm: i sr^raifaH^qlfo 
qmFTqt q^rfqwqiijq: flsqstT: I f^ ^SPRJI^: 

ti h« wfwffiqfty r fti vfoqgft qrgrfofe^reqr prfst^ 

«RtfcT 5% fsFRf^ I (Tcj 5ftq[q;WTfq 5ft«Rclfq<5RI 3c^: 

.f 55 i?rrat I’ 

sfo f^q^n flaw sfaqqnqqtfmqnqr qqts faq>- 

qqqTfa I q«ftrf T#T ^fi% 

.. —in Fqqn'ni faatf qqfer t* 

5% | q =|^T^^ir— R^IFT Hqq«'<«T 4 iq»q*R^T^ 

.^r ^fa aw* r 

qRloqq 1 aTRRn sftaqftsfq qi ^i^fl^s^rqf qjSiRH- 
^13 5fiw? itst 1 sftqq * qT*n«fa: qqq55$q*3tfteqqfa3$r? 
53*5 qq *Rfrqi3S^5r qft$tf&r. qjsqfa 
‘qq at tfa ?fr%q’ ( q. ft. RH) 

5 ?mfe 1 ffcj qTHfq^qqqTiqTTfe^mt 
'TOq^i^r^r zfifn-^frsgY rststst: 1 
qaqsqsqRnft fefaqoT?: rfw 3 II 
5 faT: qc^RJEirnf qqqqWsqifcRTT: I* (qi.fa. ^IKVV) 








SrqrfcqqqTq ?ftfq;q>tfTqiTRrc^qTfqqi^qTqqnqRqqfa *PJ$raq I 
qq qq $qqiflGqqmraqRl^qqq^Hq 3W $ftsq$ftq^rq: | 
q^nq*«iT qifqsrcr^t qifqsmfeiq q%fqq?qT<in:qir«i?qT— 
sfq farnq i qq feqft qf qqgq^m:—ar^RisiT qq qqqqftq 
qlqqtff zft q<??q: sRftfqqifafq qq^q: I q’sg^q snqjqiRftqftqi* 
qf*5 ft*qi?q q^PTCqft I 3qiffcftqRqq§tqq>55qiqi—f«5rq*qq 
fq^SITq, q»3qifOTBT f^ fqqsfafqi: I qiqRl^njqqfq qqfqftq 
qm q fofqq—qtaRrqqrfqg<qTq, qqfqRRqrm arfq qqRRqiq i 
fqq^Rifesq qn q^ftaret fcq^RqRq fqtfq^q^qTcF’mftqqq 
gtff^rqfqqRqq|Twffq<%qTqfag?l i qq q qrfaqq q.qiftqqift- 
qq*q^:—sftqftq&R^q qaiqqiT: qTT^f^mfidtsqRnqTfq- 
q55jft?qRqq;^w>TR^q5fq;«RT?qif?fcr i 
'*qq?q: qft^ojfsq qqqi?foqt fjpj: I 
qsrrfeq qq fqq# qra^qtqiqqq n’ 

5 % qtai awqlqqgiqf^^qRq^qqsq qq mqq qsqjqsqR- 
ma:, qrqq qqgqi^Ttf q$qt fqqRoftq:, arq>q?q 3 a^q%<q 
qfqgq qiqiq i qcqfqqreqiq ar?q; q*r: i qqt q^ qqw 
qTqq: qqrqqr: Jfifqq; qq 3TRf:fffsRWcqafiq qq—?(% qq^q- 
ftqfqftq fqfqqr qitfraft qTTqfiftqq i qqsqqsqTgqi^iT arq 
?[?qrf?5qq^T: qqq: s qq q^rasRsr *qRqft ^iforqiT ?qiq?*q- 
qrfqj^q'tfeqqrqfq^ tst arq^qqfq^qqTqfqqqqm V 
??f3qft i er qrawta 5^#fq sqq^qj ^Bqqionq^r i qq 
qqTgrRqrriq^mfcq^rq qqT i qrft^: qqq *q?q^qrqqqfts- 
f^^ifeqqRqqiqfq ^qqrqqq qufq fqqrpRgmq, qqifq jq- 
qTTqqiqtsw *q^q fqqq:—$fq ftrqqf^qfsqqrq^qq i qi^qq 
$q: q*RRft anq^f^: 'an' sfq si^it i qftyjhw ' 5 ' sfq i 



fsriq^qr f' 5 % 1 

gf?qqnft 5 5TT?T5lf^f^*n'n^55^m't^^q> ‘3* ?fa I qfoq- 
gfjqfaqqiqTqfq ^q:qmq>qsq>qqt^^q?fq 3?^?r:- 
qr^^5ftW52qrq^i5T’qm*TR^mTf5iiPq: sfqitqqsrq 3?ft- 
wcrrgfTTsff^m^mq^i^T arq^qq't^q^qqTqr g^ft^qt 
3K5fHq>55TqmiftT: S^cTT %’ ?fcT I q|qj$% 

qr^^q •faqw t «ir^t i q«mT ^’Rqft^on^qfciicj yn? 

qpgqtf qnRqsql^qjn? aRTfT ?fa qfa^qr *qTq?q- 

fqsjTfcrqrqT s’ssreqr q^T q^qfesqq&qr i qgsq^ 'qq : gfg 
qqrfefa’ (q. *t. RO i 3 q^^qqTqrrfi^qqTjstfsrt- 
firsT q^qqi^q f5Tr qTqq'Js^qqqsrqsrau'nsqrqnr gq^qr 
fq^q^TT f«qfq^Tf3l|t^f5qq>T q§m^R5lfqi?l?qn?qT I qqffa 
q q^qirpq^qqq'f^^ ; nq5Ti^ wiwfq qqi^f ?ftq^q?rr. 
ijqsqiw^q ?qqfqqi<qqi qiqiqq q ^qqto% 1 fwfasfq q*q- 
gqfcnqrqfgqf ra^qqt: f=qqW 1 q q *qrqqF»T, sifNsqttfq 
qqTTqqTi^rfq^q^q, qqkfq qqTTqq^q>ft^siqsrcr*TSi?r- 
•^Fc^Tfeqf^qqtqq^q^ sfo qr^qq, qqf'fTq qi^fq^q^qq 
mq<j 1 argqfq^q $*qf fqjmqq^ 1 qiqfe qzreiqfq fqqiq 
qiqct q^q ItqqsraqqrsHYfrqiFqqqq' snq qqq qq 1 qqrfq 
q qpqifdqTqqgTfqqqq^'qleJT^sfq q^sn-qqrtTTqtqqqFr, 
arfqq: fqfsergqiqfq qqqrq?qTq 1 qfqq: ^qiqpsqq qq qrqtfsr- 
qfaqTcqqqrterq *q#T^qrwsq%q 1 q^TqTiqqq^qr tffqgqT 
qft^n? ^Tq^qqrTrfq ?qi^qH?qqqr qq^cft *qq?qr *qrq— 
5cqrq?5tsfq qiq^qq'tq: 1 qgruasr jqfqF.qiqoqqlwq^fqJTT- 
qpft qqq qq^q qrqq qq 1 q?nfq cq^Tq^s#- 

^qHqqtqqtqr ^q^qfqw, ^qrqfq^fqqpqq inq^fqr- 



qrnftfem 


qfwnqiqt 5 tt qq qqq?q: tffcsgjrfli: qqiqqm?q*qT qq 
fqqfa?:—qfq^^qiqqrq i q%?ftqi$w ^q*qTq—q*q S$- 
ff^rqnqaq mqiq i am qq sftqnqtf 'fh^qT^^un- 
qfqq’ Scgqn* 

‘fqqqT fqf 5 R 53 Tqi I 

qi?t^r faft q rnirT^ || 

sfq i q^q **z$ 5 nq*rq?qmq I fqsurcrfa^ sfRqft 
fqqiq^t—qq qTfqqsq^qqMtfq’qqqc*Rqq$q?- 
q^^arm^qqf<fl| ffowram fqarr, qq qsrqmaqrfqfaqfriqrf- 

qrq*rafq|%fo aami*Riq)q^msnqm^qTq5qq2q:a<tqntflT 5HTT 

qqfq—gqqfaq I qqrpqTqfqimq; q^q’ srqtfq, arsqq- 

^q^qm^i qcqq?nal<$ srefan^fn^q qtfqfqfq, qtffqfqfa- 
^qmTc* i Fq^ q>qqf^qT3 fft*fc#t 5 TqFqT fqmfa argfRT- 
q*?qt q qq-waqi i qq: $q far qjfqqr^nn qifq< 
S<T ^q>P?fqq qqq qi^t '55-^’ tfq I an f^ ‘?^’ 5 fqpqt 
qTfqf^q-^^cqpqaq qr«nqfpmrq, qqTf qqqpgsqsfq: 
'wfaffrqTfqTfi 

sfq 1 uTf& ff fqw£ aigqfqfqqnqt qTfqwwfq%qtqr- 
qreRinf ftqqqq, ricfTt fqaj^^qrgq^^ qifaq^qqqfqfasqqr- 
aTfqqr-^qrpc-’qfqgq^ ‘&*i’ sfq 1 q«n q qq% &Fn?qtq 
fTRqqTqTcrm^qtea^f^q sfcfqt c^cqf fqamt apqt frai^cq 
<^qfqqfq 1 'asq^ffq qta? q qfm’ sfq mqiq, arqqf^qt 3 
qttffqq q^qqqqi ^qfq^ 1 qq snsqtqn qHcq^q 'pmqqtq^i 
?qnfqi qrqq 1 qq^aq? srfq^q^sttin^ qmqtafaq q<wr 
1 q 3 qafqq q'tq^qmTqrqr^, qtanftfqTfqqrfqrqfTqfg- 
qrfqfqqwwqi^, sftyiffiTOW^ qiqfaqiqTq; I 



fa^lfcRRfqWtfn I 

fa<5^ I ^R*R$fa aTJrTT'R^mf^ * Sin*nfqfa 

^WSSnaufafa 3Tjjstf*req 'ar 3JT ? §’ ^fn ^ I i?«fr5f>^ '3R<»f 
?anJT q’ I fappfa ^T 5 fTORT 5 Sl%^ WI?fq «pfwrs?t«T: I 
% *§Ecrr, qgtrcwRtfft 5 ^rt cR^tot, 
CrefT^ *HRTq wrfq*RTfoTq 

‘s^Rri aR^ftremFRtaT 
aiU^Rq^fftqiR I* (»T. *nsr t. ?. W) 

sfa 15*t%sfir sufcfoiwwft *$3 qq qq frftr%5T: 1 qrcSftft'qft 
qqn^r^qn^farofaqi nq ^««n^fWTftfqrqq^ 
a^R q;as^—arq- q?rc, m aftqnTTfasrrtsr 1 qqq—‘q afr* 
5 % aN faiaq i qnsfq a«mra^^f a'faaj: q ^ 

OTraroq *ar, an, q, *$* sfo 1 qqyiRsfq qRqq—'ar, an, 
3,3? aft tfai ‘ar, an, aft, ‘aft’ t% I fcqaaplqt 5TR5P*RrRT 
snrcqiraft 5jf<mRni^t$qfq, otiPt «^«^*8iRqitqq^q9^r 
qq sjfqqr 1 s^qqteq pnfc^fcref qrftq— 
ftqfa:i qqfiRsrenit af^T^qi^^fr smfrrrt qmiq 
qfoqsq n^^qrfqqf^^n^Rit??rar^ < qf : qRq5Wi?3RT- 
cRq^qi^qf^TRf^^T qgqr qqpjTRqqwtq ‘arfafo* 1 
n«nfq affair qq fqsqi5ifaqf*?q?q: qfaRi^ *fo —%*&• 
5TRqt**qRT*ifqTq 1 ft^wsw qrfare* fq#Rq 
‘m®fap»qq4 «mf f’wjjN qqafaq r 
nqfntn fqqffq qror anfaftoft u (m. fq. vrh) 

1 fa 5 ? yt*fe { n»n ? wtafa 1 snfcr ^Rrqtfatfqnfq 
fjpi irt sqi^wRR faqqfs *qreqq$q n^rarq qfaqf'qq 



<TTT!ftftPPt 


fq*[qfq q qq qvm: qqq srfqiq^qqqRqqT, sqpff 5 sirp- 
fqqjfq^grqr 'ar:’ ?Fq 1 artanqq^ Fqtf 3 ij% feqrof^sra^ 
qcfRfcT 3 F|qfaai 3 tfW*q fcqq£R«P?q ?q^qHcRqfH 5 ^T* 
irm-fqiqT?qq; 5 T%qf<?q ? ?if?q«iFcTqTqT qF^Fqqr-sc^sraT- 
3 f 5 %qcii*q*iTqT: ^^qq^qrq^gRTrqq^fiTqnfq^c^frrsR- 
«lWq^ 5 ?qiFqqfqsqrcTT?q<| qfSSrflWq^Tfq- 
^q^-itqq: 1 srq qq FsErq^fesnsq 

‘ 5 fq?rcc!^?^fqqf<cnq 5 R^fqfffr 1 
faaftqsrFqiFqq^ q^RRfqg^iqqi^ 11’ 

5 ?*nfc 

'fHFqrFq d^ff^sqsqfipijqi qqr i* (Fsr. %. 'sXc) 

5 tq^ Fq^q 

‘qqftq % qqrq q qwqtsfqF^qT 1’ 
sFq qfs^qqrqirq arq?^fqFqq<Rm? 5 q^qii ^^ q| ^ f^^q^TT- 
qFcqqtqr^Tqqrq Fqqfaq 1 qqiqirq1q;«pq: 1 qsrcrqqqqTFf- 
%sfa 

'tf qqr^ Fqqi^rqqiqTpqqgq: I 
cffcs^r cTRcft qrqqqTq mqfepqi f%. hi 11 
§^flfqfaqqqi*n$ 3 q qaft 1 
fqsqr^rcqvft Fqfqqpr: qr*qir ll (F*r. a;. ?iv*) 
5% 1 <t*tt qq?riq*jf^iq 

‘qjTfer^i^sFq qq qjqrFq er f^RT l 
qrqrfq srrqqqq Fqft^tqqqaaffq: 11 
afrgqqmiqcTCqsq fqffrrfoffq fqqr I 
qq# q q fqqr Fqftn* 11' 

(f^T. %• tRV-VO 





sfa i aaT 

aa a^STT^ m fcsgqT fsRT I 
a*m: ^afqtf wft acqalat 3^1 f$ at it (fa. 3. 
a^afa^aaifareV^sa afsaafaar 1 
a =q>^qsr?n^q faq: ?«J55<qaiqi WSfaq ll’ (fa.?|. W^) 

sarrfa qaama«a?asn<aafa ^fafasaai faa'aaVf aq 1 a qa 
q**Rart f^afa fasaq 1 ai q^Tfe^q^fa q;rfa*«TT?a^qq-- 
sfa qaraa't faaafafa: ‘atesft W sfa ata% 

'3^ ateaqr# aroipqat *5aq 1’ 

sfa l qai f^ a aiaSar arfq tarf?a^t *{% sfq 5 &$a, faaa- 
srfafta a qi^Raft qqaia^qfaafaq 1 qa ff araa^fc^q 
aaaiq^aT atfa^qai q$5aT sa^qra^jaij l a^a ea^a^q qa 
atfa^ aaqafeaaqafaefsa^, aat^q 

'a faaaf afi^fa aa fasrrfoRpgfa 1 
qaaaa a*«afa> srfaraaR a^a% 11’ 

Icarfq 1 areata aaar fasa:’—q><J5a?aTq, s*rc*a ‘aatf:’— 
ar^^ra, aqiR?a 'qaa:’—3ftgqraiq, ataar^a ‘saaT— 
qsNreaTq, '^rcsa aatf'—?f?a5aiq, ‘asrV aaaR'ra:, '*aV 
saa^a, ‘waT aaa?a, aqnrtsfq ‘aqaaaV aaar l aratasar- 
^jcRaifq fa^aiawTfq faaiRrfa^qda 1 ai ala;^ar sjfoaaq;* 
asJfaatqaract—as aqaT: aaqfaar: fa^iq 1 asfa: a| 
arfa^rq watfa 1 a^a faaa'fsfaa ^ara^arq aatqaaar 
aafas3fa ^na^r fgaaar fagq atfafoafaata^ 1 ata f$ 
3«stt qafaafrr aT^aaTfqsiptaaaatf a?a,a: qqfaa* afa- 
afqjqaqa aafa, ata 3^^^ 1 a?a?r 3 a>aa 3 a aarar- 





V* 

q^sr:, wwtw wg fgwJrw faq^omwT wtiwf 
?TT^nf?^TO'tTTgTi^iT-gfgf^rcig^fer'-?yTf i T^ r 5 ngg»- , »rT-^^^ - 
grwftrfwq fo fwwwT qrcSratf fowt ^^Tfwr gsr wwqwtfinwreiwT 
wtftftfw fwfegr i cf*iT w *ftf fcwqww^ s<j*ww5fwwT^ argJrwisf 
SnTTWWWTfWfcWTfWgg 

'wTwtqft; w^rorwr PHftortwswsMt i’ 
ssnfwt am gw wwrfwwwlwfgw^wwwrwf^Tw^Tfw^^: swtf 
*wmtfw scgqfeg' 

fsjTWtffwmmqrwr faw$ifw;wwicRq>: i 
faw5ifw>?PTfqfofwwi ?rgw3?rcg u’ 

sfw i gw w wwtmqtsfq rofq *$stvrwfw, wwifw m- 

awfatfw q^iwFwgfw gwwwwTwfws^ I ww q \i w*»5te?wFT«mT- 
?wfa swflwfarqw^w *fw fwsiw: i wwrf^—ainrcfq q^- 

fwfw *$2 gwTfww: i ^w«r ?wrwrfwfw gw—^qsrnncwig 
w®ifwig l fr wgwT wr^sfq ogcqiginwtsm: wwi^qwwr fwgafw 
qnw^rag i fwqtf$°T *Mwifw wt wrwg fwgsrfw wrw^wwcr gw i 
a <w wifanrcifw gw i arw gw ^wr^fwwTWTwmw^Tsnqwr^m* 

WTWigsiWIWTfWWlWtsfw W 3RRcTWragfw?!?W>TTW: SWT^W I 3??WWT 
frcwr?l<$ ^wrw'tWTg ar^wf^^n^wt tswfafq w^g: i 
«ftw qswi^wsT# sfo^qwTfa sw*?qwfw<wr^Tfq ?fo?q?winiwT- 
tfw’WTwtwTg i wwwwt gq?wr fw^rfewwRRfwf.wfwqswp^w 
qfwfawwi sfwwg i ww s^^w^qmww^ 8 TfwwTf*w 
wwrfwww1^w:wwfw«Td5qq^wrwf’wHT^w|mfq^qw<ifw|Rq;fw%Jir: i 
wt#$wwmfwfw 5 iwwTWTg ?w ?wiwg, 5* qr^rg, artf wtf 
?fw qtfqnt fwww 5% ? w^w *wra**w wwifw^ swrcwfw 

witsg, g<wfaw, srrwfa*, *rrwTfg 5?wwwrewfa 1 w^wfwqfww- 



qi foqiq wt sms: ? a^r qq qq qrqFrqq- 

*jfa: qsfqqfqriq q^JT^TT^ 5% I qfsfqqfqiqifqqTqf- 
?«rfqfa U tt,M TMf^q^S^TftTT ‘q yqqfriq * *fq 

*ft^ 1 aqrfi ^Iwif^^^sf^T^rTf^j q qq Rnfls^qqt- 
Sf^cft &H 5 c 35 qSTO*nq <f*q% | qq aRqeqqfgsqfq 
qeeqifqtq^Mcwhfq qRqq 1 qq qq q q qq qtf: qqfqqnr- 
farfa RTRRKq^ltqfq qqfb I IRTT KTT^ VWTEVR^Rr 
q?f qqt^TT^q-'iscn^T^q? qqq*q^ ^sq^sfq q 
qq qrq?q: 1 srs&i? q qTqqqfq^FqtsqrqTq 1 

qr^ifd^fq 3 T 5 ^: qsqtejqqtqrq qij^qsq: sq^pq 1 
aroJTO^rf^tTRTifq q^qrqsrrfqsqfqqRT ^rcqfqqrqqqfoqqfq 
3TF&q—sfo q fo q ft sfqqq qqqfr: I TR^sfq ispsqwq^^* 
c#r snwt *Rqqj fq^pRiq—WqfSRtdT% 3 T JR^TTf^- 
HR^TTfq^PTTq I qq q 

‘fjrtlMtogsra: ?pq[qrq% 1’ 


fH^qonq 1 

‘^qt |qfq qgf qpqr qgq<far qi 
fqft »Rfq qg*q qf: qt<$qqT 11 
q*ftqW qqfr: stRrrqpRTfrq q^ifaw: 1 
q^mfqqqtqtsqq^rrsqf^feqjqfiq \\* 


^rctfoftq?*i qqlqiqqTqfoq 1 q^r^ ‘an^re 
qqrtfr q^qr sfq 3 wih qqf^fq aremftRfq sqq>- 
qofqiwifqqp^Bqfq q q sfqRfq<| qqq% \ q*qrq sroqqfofa 
H 



'rm'Yftm 


q°Mq 5T5?: I q«n fSrs^ratsfq m ^ 5 % ft*mq i a *r 

SlPq^qffc^q WF T rarcuPl P q%?qfq famq I 3R 

q%?pff ?f^rect5TPf aNwjfqqT TPTBRftqfeg 515?^*^^ I 
ammr ^urac^TRT q sq frre isqmt ^ uiMtiKuiRPnftr* 
tfq^m a?qfawwfom<sn?: q qqq?^^qmTf^fqfq?qT* 
fegfamsiRiq qWq I qarr 3 q qw am? qqfar^R TWTwtsq- 
cfRTcmsm qr^ftcg qTfm ckt $mrr q qq 
Wfi?5T®?r 3nq lf[ apqqm qq—aTqMq^eMqiqqfiircJ 14^1 II?* 
qqqq 1 qqlw^q %{3Tfq5PRf?nfbl "ffqqamtqi^W ifaqi^*’, 
"Tqq^^qrq” g w r ftfi r qrqqtoqfcr q 5 amm 1 
am qq f% Fq|fq^qmuqMfriq aimm qrar^nt: faRrsmtqr- 
rsi^i^qtqgq T ^ , argqrfq%wr: qs q qqrq, sqinsqjreqx- 

amesrqq^vq: 31%? a^spmmTT^ S^nfwq q^qfeqqf qw:, 
gjfqm qm R^sq^qqtfm ^quf-qSTsqqt: aftfqqpRqj #sfa 
'ansTwirq^r mgq>T qr fq^fqqr 1 
q%q fSRq; 5 fa aqjHfqsf apTq II’ 

5 fcT I mqapTSTR^^ f^RRcit fa^fqctiRq I ^ 5 <mifq>qRfa- 
f%% 5 T :—1 cfcq #p^: qfqqp^qR: I 
qqptf: qq^qqm: msnq F^qqpff wt aRTqtqret^fqqqq^q- 
^q^gfqqs?Rq*qrsq;qq$R|f% mqq afogi i *n m 
qqqTfqf»rcfq«i*?qT ararr qtq% 1 qq q^q^q^: <jfaaqTaft ^ 5 - 
sqrfq«rTfeqRqiFqaRtiifq^qq;Tfirq>»ifcq^5r? I arnror Jrqqq*- 

fq^qtsfq qcsrqrctcq: qi%q qrfaqgqtq 1 q 3 aqjq qcmsq 
f*F3tq I q«TT q q^q 5T?qT%%qt imraj:, q^r sq^ftfqfqfqq- 
qsqfcg;: q#: q^cftqiqgqTRciqT gqfeqq^ 1 qqq qmt- 



%fer% ari^q^ft' ott ^ qcifor I qm ct q?rr- 

*?nft^r#%%ewf^RfRT?wf sfaq?n% i Rreqafaq%^r ff 
(far qrqqRPTFft q^q: qfcqq i are ^qfqsrRqwTraqqnq 
3T?rt%f?RRrmm# fw^^qfrrqt^s^roq^f: i afo *r%qqq# 
qtqTFRffsfq aRqrqT^qrer^f^WRfqTq^q frqqfq i qreq 
qRRTlfq amTRTTT^q^sfq f%cFnTfqRTR> 

*rtt— 3FqqRq?«TRR[ I qq%q ^aqfRftqq%: qpqm i ?rft- 
qqrsr?qfVRTT2tq;rqmfq aft Miq^ q q^fauiTd q I arqdi^srgfo: 

f^faqcqj-q^r fl5nai%foq?t fcqfa: n’ 
sfo I wfRq;«ft^«3qiqi: 

‘tRtScqjqq fqftffH q^JRqq qtfaqq’ {&. cf. tWt) 

ScqTSTaiqfaq I crsfq *q4)5RgHTq5g?Rq?qtfq- 

mfq iqwfcri qqcf qqrfqqiqqrafnqtfa’q- 

*r«wr fqsq^gsiT srer^q, ft?nf^r ff^Tq^foRm srcRTq i 
wrttPt 5qjRTqf^RTf%|5*fe?tTT: RiwfcT^fq^RreqgT^r 
argxRqg qq qq>qiq Rneq qq fk snfor: i qqRRqfqq fow 
TOct qq ^m^^qRrqife^^'qq stt^cr^'jtcir^t 
srfqfq q^-fqqrfrjift prefer i qqfqq*f>jftq3q qq anq^gqRt* 
fJrqscq^rfratr^qfeqrafiiqqMiq arrqiRTqtqr ftqfq: i q qq 
fqq*f: *q*RnqR?RtqqRriq ctfqTfqqftqqT *Rrqr srcRq gTfq^q 
l^qq: Hq?l% I f q^ T Hqdldq fc^q qspT: qqfqflniqqRRq- 
5H55fFlfd: I s|qr&q q yr^fq f^qgqfq^qgrRqg qq 
qqq?qfq i s^qkTgqq fq^ fe qr qjftqflqmqgTft%q qn qqqqt 
q**Rq^ I q ?qq qsqrfgqtq: qjftqq I ^df^qff ‘arffafd' 
faq# 3 ?ffd> ‘q^ar’ 5% I tqqfq q q*gd: sfaq I 







q3*fa 3 333 srcfsnfsswrasfa ^R3r33lfaf3af«*jdV* 1T *: 1 
3*ifa> 

'3 W3R1 ?3fq>3Tf%7^3T3t ff qffad: I' (3. 3. fa- RR) 
sfa i 3 q 3*33: 33 ?^:— 333 ^fa'»rfa 3 fc 3 T sfa qrnigT- 
fw>T3fa5t toilers qq, 33 H 3^3 

‘fasqq mroa qf*3p33i3T 
fa^^W 3 l 4 - 4 *^faqf i 
erf gt^rq|fafa 333*33131 

*3K3f*3fa ot: 3<irmfa Mfa u' 


?fai qq qq <3famfarfa% arsqqqfaqifa^ sq&T33t qtaw: i 
ffa feqqifaq—3 wtt qq *p?fej: i qqifa ^qqaqfarqf ^PRierr 
3rf3 33f:, 33Tfa d3 lf3 3H^fa3%3f^3 333T£q q3 I 3F33T 
q#r*r£: 3ff?i 3 3 l3 T fa 3T3Tfa^ 3m^ Tt 3 iiqfagfrTT fqq^q* 
3t3T?333T<<rT: **j: I arq qq 333 fqsffa 33f q3 %&V- 33*13 

3^3# 33?qfiR3f 3fafa^f% 333faf I d«^3TOfcr «t>Bffa- 


VRRfaqrfF^3 3T3 3F13t35ITOsfq 3T 30*^^11^4*33- 
3T^^t^qi33^nqTg lHiyq3gqtfa3 T fa#ffiT 
qsfar^q sroqrt I q?3—33pr: «re3T«f: 1 

3fe 3T**3I3?3T3 3T3t3-ar«333T3-3T3B33%q^ $fa 3lfaW3T* 

arfaqrnifr, q^rfqfq 3 ctwiw 3 iffa qq 1 «rt qtq^qfaq 
md+ddiqf 'q5tR3?qfsr3?q3c3?33’ 553133^3 3$^ *33TW- 
fagfa 3c3333T33Tf3 I 33^3 3 3%33Tfa q^pft^fafa- 
'R3I3ffa f3W33F3q I qtsf faraq—q3fsq333r:fara3T3?3- 
tffamfoft 333 333T353 *333 qq 3^3 <t 33frj3 5SFRR33T 

5T^33T3c&fa I 3 q*fa ^cHlcH**>31fVh- 







f^rrnf fafsssqq gq«TTfcr anpre- 
qs qw sifoafo, srpifa i anft qriVRiin: forfb*RT: 
am 3fd^i«t>ifcfc<K qr qqrr §f z tfsftfsqraftfaFto sr^ift- 
qwrofoTW'pqqwwrT cf*T%, sfa—-faro: 
fRnrotor:, tftrtfq ^ ^ fqffqfon mztit «pst 

«faTOTft5JT#$ fa#RTT 

‘m 3 sfrcsft ^ft ^RraM^qqt i* 


*% i fiRnfar ^Ri*foiq ?fcrtsfq fqwwreVnfefd far** 
qatfm faq*q?n ? 5% 3 TRRq$ 
jrar fa^wq^fTRfatqjrq 1 3«nfq ^ ^r^qrtq arqqqr- 
«nmtsfq anm^wqTMt, a«n 3^5 ept Mta: 1 qqto 
qqfqqfa: 1araw i^oqif^qij jcnsrernt qsr?r 

au q raq *: ?w |cqT wi^far sfa 1 pq3rr£^sfa gqiq- 
q>T5Rn WTq 1 *t»«s^rrcHc«f ^i ^ 3 cnc^f?nsf wfer 
>qie?TRqtsff q^i?srata*TFra*rr ‘stjsi^rc^' 3^ i 
fa^nffw 1 ^ ^ fiq>if?4Wt 1 <rto *rra%sfa anf- 
jqprtfeilq: #«r: 1 *mtw ^raro 

smlKrf^mwtscq^ 5?r: 1 
^IT^Rfq ^JwpiPT ?«rT 0 T% qq; |)' (??T. fa. ») 


1% 1 ^ g qsras«if fawfa *n wftqtfR 1 qqfa^ qqrfij. 
5iTt^| £Knf fo%*fa arssTqqamwKrforetiwft 


nw: 1 3^r?n: q*n qq 





5?gm: 1 **rqfar qrsqjrf^r ^qfai fatf & ? ?qwc*rnf 
Tifon q* qqsnrraft «'ww*fi ??%, & 1 anetfW 





vs* 


qqfqqtfq^q TTf-cT—swrcnFcft qsfg 5% *qrr: 1 qq qq 
qRRqW fq^fa* 

%^5T qi iftf^^^gT W[ fer^tT^tcTT- 
fecqfq snqqg qqiqq?g: tf%gfqEqrfqfc^<itq ?H%^T€rararf%- 
cqT^ WWWlf?^rW532rHT: SWqqfaT—$?qqqq? Sqmrqq 
gqfqsr:, fanta fqqf^qgqrqq^qTfqgreqcqTq 1 qq gqq 
#%q% gqf qt?TT tfq*qqq?qRq<pT: 5m anferpcir: gqr- 
qq?5qts^fqw qq>q%q ?TRmiqT: spqqTqqgiNr qrqqjq- 
gqwn^q fqqtnnq ^q^qrqqfo, 3T?q«n ^qTqRq'ftfwnq 1 
sfo qqf$q&ri?qq^fq*q feqi^fqwiRqaF q^req q «pm[ 
q?q^qfqqqt?qTqq?cq: wcqfq gsgq^q qqmqr: tora- 
gq$ f Xqi^ q q qr qqlqrqqTgqqqfqgTqq^q srsRnfaqit 


preqqiqiqqqq:, g^^aqWqqqldtqifqq^Tq^gqqf^- 
giqfq gi^n tftqsnqwqfaT^qqqr srfqsmtsfqqffagr qq- 



qRcapngtTTgnqisqqgcq; 


fq^jRq qtf- 


fqqrftq ^* , ft>5ikq^<1<f4i'ffl55t fqfqgqTqr: gtq^qqj^qqnsrqqq* 


qqqqq;*r 3PPR*rqrf«KTqT q «3 q q>rfqqtfqqraqqgT% q ^ 
qqat ‘q^q’ fc 3 $q qqqqt qfg: I ^ ^qtqiqfqqitfqqfqfcft 
‘q: q ?^qq fqf?qTfq$q^qr qigq>T' qcmfq 1 ^ 3 'q' 
Scfaq^Rq^Rrerra fqqq: 1 ssr fq^q-'R: q^Rigifwqq- 
*35?qt fqqq ^?qfq sqyq^ I ?£q gfq?gq?q '^qf?' 


^qfqqf^r 1 ?q?qq q fofqfsqq 1 ?q^qif qfq 
q«q?cRiq>qq afsqifq q f%fq?qq i qt q^qJrq q ppfqq 1 
eiwTq ?q^q qq qwf^qf^i^q qq?PRrf?q<PT—q^ga^r 


afaftfa qcfqtq^tfq-q^fqgslTTqJi'j fqqfqq: ‘ vfs ’ scgsqer— 
fsFfq^qqkqqicqrq 1 q q fsrqqfqi^q: qrqkqfqqqiqrr qgqreqr* 



flq I '3TTfirftcl«ni: fsFS*WFPTT: q>T55qftq cR^TfW- 

WTR: <jfa33rctfr q qtqq cTR^ff ^TFITC^cT: I 

q;qq i mwrtf q$rq ?i55gre: qqT fr^fq fomfqiirqq i 
?r& aft faq>?% q gq^, qm^ q q fq qqq 

tT^r sqn?$qq, qqqiJR—B^RfR q aRTfeccli q I 

q *qt q*qT: a^teffqtsfqqr^Ttsfq qtft q*qi: qqpanjFq | 
anj«??T qqrqqqqiqq qq?q^q q ssit ^ftt: i qcn qjqqr 
STTq^qT I q$q q staT—3T?q?qTqTqTq, qfqqWR tffpq gTsuft- 
qrqqqfq^q qgsnfe^q^q srcwq 13mnqrqfefq?niiTqf% qqft 
srmqqqqRT m q%fogqqRTqT<arRT $^faT^q rtrij- 
steqR^r sf^R^q qwr^ i qqqq fqqicqqRtqsrcR^qTqr 
qqqqrqqqfqr qRqqrqqqfc^q* <rfqf r*r*rI jruutt, 

5RRicqq>q1ft?qRRt, qqfar q^qt^qRT ^<Ri^qmi 
fqqRTq (qtfa:) I ?q *RT qqqifqifaqq qf<J cf?qqTg 
q qqfg tag *pfq>R q qq qqq*t fqfeqqq qi^TRf-a^T I 
areqrfo^qt hwi^w fat qqfaiq i qqTfs—q qq sjsjri- 
w qqf: sm q^qtqq^iqqRrf^qsRqiRqRTqqfgq^ 
*qwuf»q%, 

‘qs fqqqq^qT qqfRqfaaq qRqtqifcnq 1 
qgrfqqfe^T ^feqqqraqT fefe: n’ (?tt. w. v») 

?fq f| qq qq sirr: qrcrq^fssqr: qror gsqqqT, qqt^q 
‘^q^qiqrq qreq qqnq: qqqtfcqqi: 1 
qq: qsqTf^q q fqqT SRqfcpq: II’ (?q. «FT. *uk) 
sfq 1 qqr 

'qn^RqrqiqRR q: acqql^q: 11’ (*q. q;r. Si tv) 







5<mfa, tfa ScJHI^fKcct |*tf ? 5 E«mnq??cqRJTf *m- 


mRmfaat fa^fam 

'mfaTT?m«fafm>m ??3a fawSFrm I 
afafa atmimra *%=53m h’ (m. fa. m\) 
smmraram 


‘a am mifg: m* tffa fmfrm srfafa: i 
amam^>mnfra^ma?FRsi>j: 11* (m. fa. 3 Rvs) 

5«mfa, 

‘ ftfetofeF jfar: a?a: aafomaimim: i 

*m£a aratoroi mmm afaaffa% ir (m. fa. sr*) 


??mfa w i qa are m m srernfa arsrm^T mrnmTmq i aafa smm 

5RTOT *pft5mfm*FT mm:, mfa H^mmcH+SWMMSq- 

srnmfarfat mm m i <Fm*m mfam: 

'fma^Fmrfa^rafl^T^aemT i 
<ttt mrmft fafa m*fa -amt *miq n 
mm: m atsfaas: satfaa: i 

smfa'm <ifa4«>fMa^iifafa[: u 
m<mfa: smmwt: smfemrnnfofm i 
mfa sfasrere: 5mr%^mrR^: II 
smmfamf am smmfafa «raft i 
amfaomfafam m?fa n 

sffamfa fa^f ^ q^mmssm I 

aifFummm^m srftagmit mr: it 
twrfetf ma m? mram fa^fa i 
msmfamf sffa^fa^smrnr^ u 




farqfq few *rm sfesnpreTct u 


qq wm ?srwwrrf?qq>T I 
wpqwfo sg qw^: u 

qropst f$ * 5 rT 5 gfaq it 
m m ' <a>wnwC%«sc< ^ S T^: qw ferfa: I 
m: sreq^qfwfa^ n 


^r q.H»^WiqK-qiHT>q Rl foqtf |q: q i 
qftcpf ^t: *nf Hqf+RfasfjRiq 11 

?j5fq?rRq^ ^qq^fq?5w?qqrq II 
qiq^r^q «Rretai f^rsf q $:1 
a?TRqifaqwR §wraqRwsq<j: 11 


^qt^Rqq! sifa> ftiq5if^q^qq>q 1 
felWRqteg II 


qrFTwnqf^KR^KTfirft 1 
ar^:*qfa^q4*dqr^Tfaq;Hs<j: || 
qat#l% fHwfcf afe^wft3|5TT I 
fwf 5 % ?T?5iW rnsro S|*qct II 


ojawwwft * qq gsrct fafa: 1 
arwT^q 3 ^Rtmao^if^fiRu 11 
swwwhwi fa&r qfecrer^ i 



q?qW i 

fqqqifcqqiH II 

#qftr faqr vwtrmr^ciw^ I 
ar?m: ?ttwt ?qqi^q srsqrqcTTqqq u 

srfa' SFte sftqcq gg^q qrcqifqq^ i 
fwqT qqglrar qqfasr qg: q^ 11 

^fac^FT^r tr^qT *T?qf<TcTr I 
^qq^Mq faqq?gq*Rq*g H 

*q*qqFT <rt Sf^gq: 1 

fqsqrfatf^H^q qscqqqrtqgfqq^ 11 
qTfaqoqqfgqtfrq qtfqqtsggqrc^ I 
c&qfcfW fqqfq qqigqfqq tpfT^ II 

qqr qfqqqRSWq qcWmqj^eir ?qf^ 
#?nq&r gfoq qrnfqsg srcfaq: 11 

?q 3 f g sqqf^u^qf qfqq % •!>: I 
qgrqjs^ftpTRftsqqwrg sr^fpqq: 11 

^qifwf^c!??qTfq: SPRtf cR* I 
areqrqfqjqqigqm qq^rtsfq qr 11 

qq?q^ qfq<TT &$: gqqqqtsqqn I 

q: qqq 1 qiqqqM«PI 5 nj qqftqqig II 

Meft $q g^sr qtqqt: 1 
gq'g q^«q qr^f fq*pr q q^gfa: n 

srtf q^q'cqg^qt fg^ngqi fqqsr'ih 1 
an? 5 tqqwqTf,eq q^Rq^r ftqfa: 11 

fqqqteqr^q *qqt ^qjg r 



q?q ar^if^ ;?rcfiJi 3 rT 3 nr§ qftqfwrq *35^ q^rq 
fl^ar^if qfriTp qqfaq^q^ aftgfagT q*?gs 
fqqftfq 3?fefe sris*? gg- a??? faqftfa snrrq? qTf^- 
fq$ft°Tt qf^ fqqqfyfo 3 ht%^? <s*f f<qqfq faw 
?|3m^ f^fojft f sfocqq arjjtR q^q? sifasr arvrfq 
aTcTcr ^TWq? ^q?fq fq^gfqqft gcTTq gq 3TTCRI 5T3T? 
fRmw f|q;fqfafq$q fqgtf: cPTTfofqqJS 3^3?*- 
q?qg ^qqir 3rqn^q^ qfsft sr?ata 

AI^TTcT gq qifa f^TR? fq^fSTJ flY 5 * 3 T 3 T% qq 4 

3i^«T ar^qf^^fcft st^hctht q^aYs qftYq?r<qfa 
SP53; argf ?ntfqpq foitreq tttercrar gffj q%fcfq^ 
qfar fTfq fqsYr srcrcqTS 55rs«ra|t qqa^isqr 1 


qq^tR^IcqgtRfafa qfq>q ‘^RqtSflTfrTCFT’ 5 c 4 ?R>ntT: 
f? 5 T?qT nm: ^fgq^R: q fararcat fa'qfa: 1 qitrRqfq *WTg^ 
cT«n fq^fqcrq 1 5?tY <qg^q *q^<q f^roft fqqmq# 


^1 


r: ?qsqa> 


55ftrat wrcfT^ I zt*U *£q ftlwqmFK«|i)cl5q qq*5Riteqt- 


^qrqfci ?rq»3frft seqt, ^ g qsrfa argtrt qro ap qgjg 
fqY^fer— 3 rr% q*mcgqRc% qqTfaqicrrq, qqrfq ^ps^. 
q^q&qtq^qqjqrqYqsrtf qq sqqRn sri^ I qqsr 

fq^qTqtsg^TTfq^qfq^MTq q^qTqmqqir'— 


foqkff'grcwfcwq II ^ II 


crfaqqqfq 





gciw itgr g«rtm 

5^i ht*Tc*h: i 
q a ww l pHlqiid t 

ffrwt ***# H ?o II 

|J 5 *I 

TO* qtaEtqftfigq I 
attqfrairt sn*rar- 

q wiffiwqn q^pr ii n ii 

w^i^5iwinqiH i 

*J$c? *TC§ 

^y g fr qr faqfg a: II ii 

U UM l fa cRT 

M^fr Flo i 5R: I 

qqiw q fa It *3 II 

a ^nra fafl a 

tanwfrwrcq i 

wwra*rera'fe * 6 i - 

*n$s wfafa: ii ?v n 



a^Tjtnrr^jT 

3 tto% shth i 

^$h*I Hide 

qfrftgq q f H$TH*5T: II *K l| 
VtTl sftWTT: fa^T 

STFTcH HHH 3r3T 

HT^I sra tfc n: II M 

«77Ht ftrfe 
^ m HHlf^d H | 
a^H % 3 T: fowEfl 


H W l fc l * II *VJ II 

^ A »v »» 

ciHt 



smfof^dn i flwbSd fcnrcr $ifa*<f 

qwf|{( I WRH ift *K*MW ^ R f^ l d T f? Jgtf qtHT^T Hlf* 

PlWin I fo, <TOI «E| fJFTTFT fo gfcnfr lT q STT^ | 




tic 




Scqiqfqwq i arertaqqTqrcqqRTqFtfq sr^t 5£sfq?qq 
q^erq *ft°qr fgq q^fawpi —ar?q:fRqq^q?qqi|$iTfqfa: 
FTmFcTsmmsrT^^m^sfqT^f^ yjjf^err'rfcTcjsqq^Rir 

JT^R^Wf **g ^ sqrqqj q%f q | q 5 ^?Rf'TTS«PI^f*T- 

?q I qdf qqtq ^TTRFtWlT foq- 
qt*^qq 1 sm qqFfiij arq q gsqqq? q^q pq $*?- 
qqtqftgq i aRjjqfqgqqrq^^TfarqRfqqT arfq dTqfqrqqrin* 
■qmftsftssfftq ^q^fefqwt^^ 0 fqfecifq?«fs?f«cnRTq- 
fqq*,q?*RT qq5gq5q#q qqfW-«» I qpj qd?qqp|- 

sr%^r qq 'qqsqSsgqfqgtsftq |qt q^r' s^q^eqsqfqqcq- 
q^:, fqqpcRqiJf'JTTf^R fq??rcq: I 


qqrrqqfqr f?*f q^ smsiqroT 
q> qfq* q i 

^nwqqiqqqqtqftyif^qT 

tqteq@q»m qfou fcqfq: ?qtq 11 


q<ptf q$q *cf*$ 



sfa i ara qq qft'frj Rifkat, q«£ Iqt qwq^qfqqqq^qT 
fq?qrq*rwqq^rq ertqr<qq;fqqqq—sfa ^qqrqi qqqrqt, 
qTq«q^ qtTFimfq 3 TR^^ 5 qfqcqrq?q^?TTcqqifqt«q^q 
sfa 1 qqjqtrqiqmfq ^qTqiqfqqifrqqtfa, jqtsfq anq^? 

qi^tfq qfqf-gq^dcq^dyq^mqrqrq, 3 pqtqrq 



a«£ 3 fart giaatf fttfg i' 

%as* argguf arr sanaa^a gaact n (far. 3 . %.&) 

sfa i gaaia ^a ata ga ^agar i aata> faq>a?aart: 
‘arra^astaT: gar at fa#a gq^q^g i 

aatg |i* 


5 % I aa f| ggT ga r g ra a —dinn^ai ^ i foa P xa i g 1 $aa laarg 
snagsT apaafeanr, faaigsT a% 1 aftg faqtfa: 1 argq^pg 
aaaar faqtfaRa 1 aq%%arTf^rsrT^°T frraaqaTT<:a% f+arerfai- 
aaaagafg 1 ga^ag agaag ga aftag qsa^Tpaqt faatap%a 
faafar eftesfarNag 1 agr ag&raffa ga g*a atetf faatat 
qagaraTalal faaa:, a?apa: acae^agarqraT aafea f?a— 
aaffa asgrarctfa a^gfa ar%a ataaai qraTa^aTaaaattajaJ 
fata^a:, ara ga ag fsag 1 aaigarTgatfa a*ag agr- 
emrai JtafcqrataragqT aaraig^Vn^tai aarfnlsfaamg’: 
snafaql, aaT gaafaaifa, a g*t Paata ialai sqarpaT: a?sr- 
aacarapa^fa f$ aanj 1 *tat PaataRTaarT—argaaa?: aarn:: 
t: anarPaag 1 a^a gala—aTra^raT foragtf qrg 1 ^aa»«a* 
gfaaaifawag ^ra arfaTParaqitgqa<aaT ar garga^ar: 
*apafa g#|ag ^Igq^ftaaaiqtaT ^qipwrasrasttfsarl* 
a^apta aT a*a ■foapaaT fa’Ufaaaga* afaag 1 aatatg 

‘aagawapaia a^garfa apafa 1 

£er% atagarpar aaa aaatfa: 11' (a. »ft. ^3®) 

5% 1 s«»W«aTii<afa ara-aaait a^ag afar aggan fear- 
STfoalsa gala safa^pa, ata arq^r Faw ar mraf' ^a q^ 
aga ?$r acarflag S^aSartoaT qTfoaqTafoaaafgarfa 





awft, qqfa^ 

sftqqit $^q: qr: i 
«r fqr^f 3 «n^r ?t#q qrcqifoftn’ 

f?qift, &fwq 1 a nroi fafs ai^H^qr $>rf, qtf faqVr#*: 
a«4w qtfa*qq<ifcfa: gufactq—sfa ftanMq^ 1 
Wi qgfe»mi s tfeq iqq t q ¥4 *jsq?r: i qq q>qni 
3 TOffeqraqfsrF’RTRT qtqr^mr sfa 

q^rsq^ I 

^STfasnto q Mn^ r, ^ ^rfifsw^RTf^^T y>f 
*&, qf&T q cqifoiqcUfa fqft>TFnTT% I qatsfRlt p$T5St 
ftqq>qifa fqqt’ircsq «f^^qv55i?q4ts^: 3m?q: cTFng—qaji^ 
q*qfo c f qt qq q q \ 

fqnqi^aqi srcrcqflK«&<^Mhi Rai^ «nqtf 

^qqiRi *cqifwra<eqpTT s^r, *j4 qw-csqifq’SRT qq 
fqq^'y^l^Mqr^rRTctRT 3Rntff[fa:— 

| 

3«taT<iqq>!flHwfaq1to q?fW q gch i qftq 1 qqr qffernrt 
q?qr q[q a^q^ifaiiat g?r swift wit qq, qqiftW qqft, 
ott ftrqtw^q -j^fwmFF%T q*qqi srwgqqT arfcran 1 
W<^tsq vpCWT^T: | 

q ^ r q^ i fofe qT qff R K q q.'tr2^ q a f ffq o f f^-5;q;T^ q>g|gn^ i t - 
*c»t*837t q^ sr^r 1 qfaifq^^N^ , M^^i^qwtwqi 
qtfftf q|3gwr?H+ q^, arwcpr ^qq^cRrqr tf^«r 

qqftWT^: qqfofR I 



am ^501! ererctaf sm I^Rnrifenvi f%< 3 % 

ito jpf qaW a^hgrctf fsr«ft , ro*n'Pm areR sti^t 
^ mrfmcT^ 1 

an^TTcT^m q?iW t^gfa l&fa I 

q?fW «^«Bi 9 r* ^301? snrsnfftfTT^, armroT armrmirT, 
to ^ 1 fr*ft<sTFcTW : efarat tojrts'J fa af^r 
%ifir 1 

erfo qcfor s^r, ^ 5 T^[cf 6mt$rFTO?fcm qft'ffcr^'T- 

Pr^rmqTw^nTOf^r ^njJrmfjmm wwmf«r 
to fcfrowsnjft fw*t stfefit awar araOTisrai frost 
s#mfRigsrfTOfa, ^q%sn^*r^q>ngsf%8T3 *ftfro 
sr^to* 

‘JhftjptmfjRfT^sTq agwt^ r w *i q**Rt r 

srofa 1 

ajtjHMsqriw ^TOTmTOTMtfa*f SRfcri a§|&r 
"? , 30 T rreig^waltn^ifefft *Rfrr to srfwtom 
crft^—f^f^RPTm^nr fafgsraFTOR 
wmTfgtfrn^t *g«jf sm rarf m «t»trt- 

RRTO I a*TT5 fa 3 T|^ur gcf q<frf *^0RR 

furroffpf aifemn’’ 1 

ttsfa 5^fq to ^MT^sf^r to, to Stor 
<W hjef m —arcRrefefo 1 am sftargm^ 
q4fqqrqt3itfq’m3srt?nq sn^Ksrqwm^— sfa 

\ 



<ro*ftf$wT 

'«PTto apT^T * 51 ^ ift^ 1’ 


VIA) 




‘q*aftoT?*TW 5ffrr qTfrremm l' (ST. *T- *IA) 
s?*nfe, qgq t rg q q f g fo qgai ‘ag & r g ri qiW ^ fa*farRT- 

srfjr ^Tftsradg^ftcqr ffT«ft5rFcrrfqcf fonw- 
4gH¥Md4[ f^STfqqt £<<4^ | 

dr^ariW ^ q r c« Tci ql^^ , 3RT qq ^f^pTHPf 
q^r farqqfcH* gf|:f^icf % $*qrmcph£bjcr 
«Sqgir<gs<iq?rrc<ibT sr^ g q ft q i ffqgsrreqT ?% fq*pfqqg, 
fqqfcf ^igqsn^ff i 

qq efisqnfcm sftarstiTfkwT i tftftamfersr yfd^i sn*l- 


qqefisqnfcm ^srsqrfkwT i trtfaamfereg srf^r snn- 
*taT, gpffa ^ n fag d q f gfawfaiT, *T?qqtarc«iTfqq£$rere* 
q^r^qg^ri^gq^H i^umi qis^tfaqig, srt: %qtaF%q st%<jt- 
Pf*fHHicHHi snwufMoi qa g?fW gtfgq>Rq fi^nf 
sjfqgi am a far? g r re n w i d q^* sq qq qr(k»i«ig48T- 
^q^slfrjj^qr qtqTcq*t'f$iqqWd|{d5i]|qqd3i«w>iivi^>trqH>dqi* 
■*TT^T ?rp?q ^dlcmrddir^lcHlnKkqq mT maq q^?n: 5TTFTTT:, 

qd^qicM farqq i s flgft qiq te r— 1 '*qqf: swr^»flvM«#&ii- 
aprT«ff|5^insnftgfrqj qf?m *rq =q I =ar^5T Mwifarerci 
Fgqfricwftfd: i fqqq: qa?5T, fsrr wt q^rnsr, aRrcmfod— 
*mfcrdT g^r fgqftTm: qq—sn^tnKRPnfncRga* 



3 ^n s^q N P d^ i is^r sot ssrgTTsqr&sq fs«ft- 
wsrq—ssqfasqfortraq^, ssfars—sfefeq?qFdqf5r f$s- 
srsqqrsq ^ I qsW isr sprfoqsqr^Tq sot, ■foqics sfrsT- 
^RiPWUff S SsSfcqTfSqfd *S1W! fftsq^qq I S*- 
srfs srsrnfw qsmm i ?r«rrf^ t^tts 

SOT:—qfes saFtSTfOT'PT S»J?5S?cft ¥ST, q^q^RTT, tfSTC- 

#3ra*t: WSIffil f d : I ST ^TSTf^Tg; sfs ?% 

a^t: fWl I STSTr( qfs SSOTSTSTfa S fat S3T tfa^ar 
SJSfs I 3Tff ITcT tf^9S^OTRT^r ST Sff%^-3nrsff?9T5?fs5OTT 
afdSTR’f afs^f SFSFS^TT I qst^ 

‘^ifsfqsfeflT SOTT 5 ST 5 TTHS: I* (ST- «PT. Sl<s) 

sfs i frf sst srfefs fqqfssT ssfs sst fs*OTqT5rqqOTSSPs^t 
S^qqT§afqgt Sqfs I ?fs Saf«TT qS5*qT?T qfsd°^ I 
«ftfdS*rarT^SS STS: I «TtSS%gTSTSf'T SS^ 

‘afoSTS ■STfsS^mTStS SS*q&3 I* 


ssnfq 1 stssfar^sfa 


‘STfTTST^^ *js*ss: qfgjff s^fs: I 
sott qiifcs^r: ss ssf: st ferqrsm: li 


stjsT anst ssqrsstf 3 sTfanj i 
g^r s fqss s s?s 3 fa s*q& 11 


s^ 1 

fasi s fs%?t s fast gf# s q: 11 


ss traistf Ifq s fa tffs *rsffa 1 
5^i«jcqi^3 $1 ?«t *?r^T fastfa ir 





I *il4trwfo5m-*sfq araJRTfasrc:, 3 sr *f 
wm qf^r, 3 f# tnro i 


wti smi-fo *PT^ II’ 

«% I smsutd %F*m <Tgfenfer ^T%55> fetfTcT: I 3RT <** 
eretforF^fc fen smfr fiw«wrc f %gRfo r $*?, cr^P^tt^ 
«cfewi5STOT^ I 5% fcTRWft fe^RcT 3rR: I STTfftnt ^ 
’ffT^nm^nt nifer fefe—w;fe<T?srT^, ^q^isq^nr 5 
1RT3; sfcwH^—5% ^r toif ^fsn%rmt feRRcft feffej. 
^{5 S P T FFfaafrq 1 

^3&r: sfteR-afoRntanr: 1 ftrchTFcfl fenf:, qwW 
x%t «r-f*nann* 1 1 n«nT^— 

'TTfawfFfrqRtwf ctej s^iir ?tt$ wt ferror wr qfnar- 
nfa ftw <r?t ferql fepi% ^ ftR'rer^ 

fepr%—f^rfe^f qg- sr^fsft ftfepers: 1 fespft ffj snrcr- 
TTfospffo frteflft ^, tjapflRt *nrfn 4 q^q>Rt nfencftfo acWH- 
vrwrr^nftrnt farcopfcifa fenf I srejcr ntenrofer* 
at? t^TRi nnRwr^Tzwt tfqsn 1 


KtvlKiinSFEEIKIElE&ECClfeliflEsil? 


gnmiTJT: I 

fePFTTtajtfsTCRSrRfc n^fcRT: 

fe*M M |afafafenaR*?RfiT u 


«ft*T 5 pfPTerf[HT^raf?rwTT«jft^ffT 

‘qqf *ptt 4 faqar 5?$* qfr^cr: i 
fsp^T^Rt fw^cqmt suftsfq 11' 

(arFnnft^TT Ri?^) 


?F<t i 5WT ^^rfwnnaT an^crzft g«roi3 ?r 

§<reqRn srsT^r m Htti qoftrenqqfar i ctf *pM*n£sfq sni 
qw:, a«nf^—5r*rc5?TR^ TOrcq*?r*jq*qqrq qq q*r*q 
qqfa rem faqr zmfa i q 3 cqcq§*qtfqc*Mi< 0 qi qronfaqt qj: 

ifr nq q ra W q*pt ^ I crerf$ 'U^y^f^cl^qr 
TPT H^N^M^I^ H^ q^ S tl^q sq p^ ^l f^q tSpf q«t>R|fcHiqRqiqte 
(•^•qcl—qiqfij qi^q^ 

TOqq iqqtoq 

‘«5?Ffampnft?^ei TisirawfqR: 
?i?sifq«n*Riq*nc«^5?far^ 1 ’ (q>. %. 3it«) 
sfa 1 m qq snqqftsjft 3fJFR-?iq!RRiT q«rf q^q^farq* faqra* 
fqqq?qi?q> jtrt^sPt qRqifaqifaq srqTfrqsytqfqqqTTTO^ 
gsrofl^jq a^rf«fqwiqH«^ftqqTHir^5r^qrH^^nnfeq»- 
q«wfaqqfq 1 qq qq *nq«preqqt q^:, q?T^ 

‘TOTRT <jq^W T* €T*PI5^rq5qfq I* (qr. 7. qR) 


tfq qrqqfrq ^ i qqi q qr^ra^ jpqqtsnfq* 

5T^<| 3isRqufsT*qrq fqqqqqqqqq I etg q w4 fqqfqqgr- 
fqfa q ®t«Fqqq^ i q*q 5fR f^sr: i arteRfqqqfqfq 
sqrwTcfr i «f^qqn^ 

‘qm faqtf sqpq fa^q qfq*q i 

flqfcfcf faipfa TO sqifaTTO^cU It' (*TF. fq. tRK) 





*fa t 

‘fe^qifq q<?T »Tr^JT 5RT TTcftfacft *J$: I 

emct t t fer fq^nfafar: u 

SfaST 3 qST ^IT fgqqflT I 

5RT fafesRT 5W qi ? qqT qftqffa^ ll’ 

(*TT. fa. 

tfa i 3 Rq?nfa 

qq ^feqtf sftsnj *jst q #q<t i 
gr%cft q*q 3ffa^ fltsfasnfqqt frqq: II 
*fa I 3 RT irc?n^4 5 ?cT% $fa faqq:, «ft$q'$TT^sfa 

*^ra^5®nf«rat qfa: qRqfaqqpra: i (*tt. fa. 3i\v) 
?fa I 5frPT ^RcT 

'q«rr ?q?Tt«fafarw.i’ 

?fa i •fcqTcqqt qrfafq^rqr qqRtcj, qrgcifg 
3T?Ri?itfafqRq fatfifaq;: snq: STTl^cTqqTqmqt, ffaqt 
ffTqqSq qRTRf, TT irq qT—qqq ?$£ 55*fa I q 5 3R5t 
qrfq iqqtfqqWtfqq: I TOfatqt $^tqRWT*( I q qq qfert 
faqfa: 1 ff qqTfa ?fa I ( TO:) q> ?T qstfqqt qpq: I 
q^Hfaq: q ?$q sreq qq *Rfa—q?ftqtqfaqterq%%Fq i 

q?qr qtfqfRq? 55\faqwR^ra^Tfa^TT qqqqrwn faq^r- 
qfq^qqr:, Jjsreq TrqwqRqwfaqR»i«nqRq«T: faqrafaw: i 
cRffft iri: q^lTcqq^^q^q: I ?q?qT<qq: SRTjqgqSFqfa: 

q arfa^:—srfafa qTfqqqifsfaqrq qRq«*qi<TOsrwTf?rit- 
qfaq ^qcTfqq^qrgfasqqiqafaq: i qqr ?q *q*nq qqpfcq 
qqmtfa ?qqr, faq^cn s^fa:, qm arrfaqr:, q^q 

TO°f qq qqT $<qT q s^fa atsw qtsnfatffa 3^nR<q ftqqt 




a?aiq I q$aq aar faafa a§*r: I ast q?a^a apj5t%5r: $aj% I 
a?faai aaR^qstaifaSrfa i a 3 qsjaifaa aqq srega faTtaw 1 
ara qa «jgaq—a^rs^foa&sfq q^q^aifotar afSraara a: 
**rcfa—ar§*fenas qa a^wcf a^agsratf aasaifa—faiat- 
?fa?ft*tfa atsaa: 1 a>®f ?—=gj«r%a fa 5 a*q 5 t%a stT^a ¥^it- 
faa: ?nfat gfca feat, ^aarca \ i* qa 5na*q?agfiia 
qafaaa^aaafawgtfataq;: a qfa qrdfa 1 a 5 atq>sa: 
qraTaifa 1 aaata afTaraa asawf anFapnaiq qa<afq a 
*aafa qa—qsarqafaat aafa 1 a^RaTq 1 «p«f ? <jg:—<jg 
aq a*aifta a aaT 1 sre* atari—ataafa a*a 
ajanfa afgsf^ 1 

aata^ 

'q^ppqfaat araT anaatsafrffe fcaatq 1 
ata^pfotf fan aqrcafa ^fga: i»' (ar. *t. \\\) 

Wife 1 q*t fg atf wq^faaTaiafq aTatfa acfaia: 1 a 
?at ^aafa^rat, aataq 

‘ffisjtaarcftftsa aaatf feafa^ftq r 

qanfci sn*aaa qaTafawtsa gafta ararfa wrftfaqanft- 
d*tarafg®ift: affeata?aq 1 ara qalai '^araten a^aa- 
aaata a?ga: arsraq%: anarsipfeaeaita a^araq* 1 
tfa fg aaarafq 1 a qa g aa^faaaaraafa taaiq 1 

‘ft; a arofa ^ftafta^feaafaaaift at 1 
awma sratan: ^aaiftaaat^a: 1 
ftaa^aaffttfa’aaft fa?a^ h* 





^qqpn ft 

FTmt <T*Rq I TTreTW fcftoq FTFITFf qq mq q =q SR!<q- 
wf pqT l ’tosrq<q«nfq;tor$g qwfa arcrto f^r, qq^qtf 
*Tqfd—qfcg gSPT ^PT qwqqT^SpqmqqTqqrqpHBTTlfqFRq 
3R?cTqf^?^T?F5^#TT^ qqfa 1 t%=5gn: WP?nf?TT l 

?®mro^5T ftTg^gg^gT^n€?TFT?TTq ^q T^T ^3^rd I cRSTR- 

af sto d^q ^efnu^ i q% qq twiisfI i qsto ?nfei$q>- 
qUcTiq a«TFrrR 5T«nf^nlN«Tqt»TT^ I 3 ? fqfeqcH qq l<A^HW qfq 
wi^qiqTqfq amfetoq i qq $*vvw\ q ^forc i fo : i q* 3 
apft qrmFPJjtotorq fcq 5^ 's^tofe* 1 q* 3 
( sqtwr: ) qTq^ < 5 qfa tot qq 3^8% ^ q, flmT^- 
FrnmT^rr: si^qato qqfqiFf ft q?T jq: ^qn^fw 
fq^rfq q 1 srpqq 'mr^rccRqtitoqifgt qgsrfafa:’ sfar 
tfspq: I dTqfe dgfq ssfaim, 55$qnq I 3 ‘FRRTTqrf^q- 
afapp;’ s?g*q% I q^oTfa—qqqq ?*r<?q sqtqwt qqr gqdq 
qqqfdd^r Sl^qwtoqtffpto TMTtSfd:qqTgqwr: q^T- 
?Riq: arrcq sraT^cq^q to: snrT^Rfqqqtorq^n: q^- 
qna«T55jf#r d«n ^ftqsqpptoT:, *T$q--qnitoi- 

pq fraqT «^qiqfcr^5RTT^ qg qrat cTT ST^qR^facW: 3T 

srfq toT qq—fqqqq qpwi raqqm<mfq*toci$q sromsiffa* 
ft?*T 31 qtrr ^fetotowi: cfsfq to qq 1 ^qrqfq 
^t: spTtoif^Tq: itefq tor: I qqqqfqqtoT^fcqsr 
qrsro.f<£qqmn atfq^mTfqto^toprq: srtojjg:, 
snsfq to qq 1 am qq q^qiq 1 q% tt f tfp <remqr— 



'rft m ?fa fsr^^qifcn+t %fe^, qqr sqtf^r 

qw5?rf ‘sri’ qqftr qq^f-q i aRncntffcS smuqfq^ qr qq 
fqqr?qqtq: i f% q§qT $ *Tfo<ntsT<<d qiqqfcr *r 

Sfefq 3T%q fqfa fcc*qfccT sftqnjrRT qqfo I q%q fqqi «TR- 
qTfq^t fofeq wife qjq: I ‘qFcqjfq^^^rR’ cT*IF & f^T: 
ai#a q ^ q fowfar qffeqTfqq'lqr^ ifrfq q33q i qf^ 
sqqrgq^if fqqT sqiqfETfaqfq fefe: i qqt—$<% fq’ureqfq 
a?# qq ?%fqq fafe^Tq qqq qq i qq*iq q^m 

qq fqqicqr i qq^qqqT tffqfqqq^qqq^qqqTqq'f^qqTqT- 
q^qqfqtqq^ncfe i 

?. qqq—3T^gq—ar^qifq^qq, qo# qiqfq^, 

3j<»¥ q wqjqr ^qrqq mi, w*qfa qqq ^qqq i 

q. qqq i^qq^«tsfq—qcqift an^r^q 
sftq: q#q: qqqtffe I 

qq^q fqurmqtqqRqT v$psx qq; qq Fqqqq:, qqtqn* 

‘qqfq 5 qqr |ql q q^rq^T i 
fq*eq«qq<r £qt fqq>5lfq»qq: spj: ii 

qRTfq# q?q qiqr 3 ^Pfqqq i 
fqsiT ^qqfqfrr^^qql faqT u* 

5fq I qfq 3 qtqqiqpq q?T ^qffqqTRqffe^fqq ^Jfq qqifq 
fcqT '3T?qllT^ f&’ 5cqrfe *qg*fq sqf^qq I qqt qgqq^fj 
Fqqfcma?q-F*qiqi55Tq fqqq^qiferqfq I qtfqqrofq qr^tq^- 
q^qqiqqra^qqgq^qT ffeqq qq II \C || 



qrrftfcm 




ar^Rrcf ft5FT«fFr RfR^ 'fairnttf fa^q’ sfa rrIr*- 

Rf^, frfwmfo 


^^HUJfc^T^oT 

u: Riferffa cT^cT: i 


*nM a «r stfan: u \% II 


W!-iRRTRa&q, aTCSRRfq—RSTTB^aftsfR RR^RSIRR* 
I R^rfa 5rfoRTRtRR>TgRR3^qTfR RtRT?RifrRTRT- 
srapfaPr, rtr R*R 55 TfRRteftqR'tR: i 

q;fa^—qR5Tf%qicn^jftcft r: f§ ?ten 

«PFR!R RteTT’ I 3Tcl qR qR 3fRq fR3|RT $*RR£TC%R I 

am qR '?rr q^RR^ra’—s^RSRRifaf^^fRRRq t Rff 
apf R?Rt— fRRRRcRTq I q?5W|5T?FR|5T^qt€t'iRqiq 3TCR I 
3?r%gr^?r^ 'gRRfqfR' i q^fwRTiR^T^R qcrsTRerRcr 
ft'qfanq i rrt r: qrfajfRfa—RrfRRRRR?fR3T^?RRR 
%?qi*R ff SRTRq I R fa^RT^ xflafY—‘'R^SWcRfR^foT* 
Reft—RTRRTRRTRRm«E3RT R cTC^R R^TT I RqtfdSRRRR I 
ffRSJ R^rtaq: | cRI{|—R qR fefeRFRtRt I H qa R 
RtfeR: fR5Rfqfe II ?«> II 

3Rfa a i cfUMm 

5 TTR^ I 

RRffR: 5*RRTfR: RR5Tl%fqaar RRR^Rt RTR% I qRRRTR^R 
^{q RfrpfRq STR% clR^R RIRRIRR RTTRcT RT*Rq I RRffa: 
Rlf¥Rf^fR R*R #RT I 







qqr 

5TTf%^^TTHFH> 

f?P*Tfa f$ II Ro || 

arta 5 ttci»tt^wt q>roiwnfcn? qiqta^qimqt'qatqq^q * 
fqqrfq qrfojftg vw— fqqm?q?5T<qq:, qmT^B^*Rtsf^q: 
STfo-q*^ qlfefa II Ro || 

f%q 

arfarf^ft famq?rt 

5n*% q*H 51% II II 

fqftr:—feqi 5TFT q qwq gnr ffTftcT q q^:, ^Tfi ffi^oiFn^ 
‘qqjfoqt ^njcifsfft fafcqnit fq$»ftsqi$: i 
smqt qprte^:$«it qfrTtqi qfqfcwq* : n’ 

sfa i q qsrtfq a^q ?nqqT^r, faqtf sr q q?q q—q*rf strtt 
q fejqqqqqq^q qfcf 3fiq% I qapf q s^qr^^fq ^T qqcftfa— 
qqqqcqpj f*q?q II R\ W 

qqtff 

qn re r fcw r fec T: ^t 

HRR 5TfT^nH I 

«TT 5lfepi *TH*T II || 

q>HH^Tc1 xm feWfTcj; qTqTclrq qp*^, q^m: qq?R?q 

^|, fq^qq^—fqencr?qT^*Kwr %qWf«sRraifq>¥qsr, 





3R^R—3PfiRBT 3TnT: qt fqtfqfaqq; cTW qt qq*( | 

^6 q ‘STm’ Scqrfq II ^ II 

cT^c^ff?T g faifcKf 
% 

?T5*?m sqqfrqcm i 

'a > 

_r_ r. 

«R^T *fRH«H3l II II 

q^ fofqgrg aqqfwcf fqfqqiq?q ^ fqqsftqpciqfq 
^5 q%tj, e£q ^at srnr^l a?<>j:—3pq% sufarfq aqqfa' 
qqfa qftfqqfaqRT^ jj*Nt *?q^ cRaaiqi^ snq^ aqf%- 
SFTtfq II ^ II 


<T5^qq>: fgRls ^q: 
sqsq: i 

f^T*T^t 

?cRT: SSTOcR: srfa: II R* ll 

C \3 

q:—qqtefrt 3 faq qq srq:, faq qq cfsqtq<p: I 

q qiM 5n^q i ?qrqqq:—?qT^ srq^ fqaiqw^ qrqf^nit* 
qtfq I %f4«K<ft fq<nfqJfq n Rv 11 

fq^^sfqqrq cTTcqqoT fqqqqfa 

qqr w r tf t mftgnw : 

*T$TS*: I 



5Ffoi ^W<« T II ^ II 
tref lit %f%T cTft* 
cTFJ fasfauufasft I 
sten *rac* re fe*En 

fa^Tsmgfa^facn ii ii 

^ 3m^ ?r fliqq fafaq—| q f^STRU^ftfcT I 
fRW IWT qssfrsl q^TJjfq^ srjGTT ar^tfqsqqqq^fa 
fesfo, q*f faufacf fsm?a: 1qq qfanqitq sretfqnn faqfa- 
qtffT I q«f|q?q 

5q»^|ijcT5nf^ «|JNri Wt I 

yt faqkqten q feprer^resTfort 11 (ft. qq. qi\ 9 ) 

tfq i amn aifq qttsn qftTq fqq^fq, QcRqfanqitq g a^rat 
qtefffai 5RT qqjq aq'fa^q—fasns^sfq srrfwn^i 
qqif^ g^'i awigwf qftfaclsfq 3q eqq q faq1» l sqraq*a< 
qfWTWFT qqfo, qqijsitfsefa^ij ^T^q^qqRTq WqftT- 
irqptRftfcT i qqq qq q^fasratsfq arfaq? 

q%fqfa I qcW 5t5TT, cTcT qq qqq 

cft^t arr qtfqqt qr fn ^ q '<atuq?ratfecTTqnTlqqi^FcT:qn;'»Rftq- 
^«T5T^q5q^^^^qqfTWcqq;fqoffcRRqi^qr§«|<iT $q- 
steat sfa ii R\-R\ ii 

qqqftT^qq^R^qrqfw^q qqr qqfa a*n aqraqqT- 
mq\ Maq, 3 i^jtt g %$ qqsqq \ 3 ^ a rq atf - 



'ITPftfWT 


V* 

fa#r’qfq if ft? fw«f flgqmct n 

I ?T?F«m^Rn ? ?wfa ^JtTCflTWJ arsTT^T W3^- 
aT^TTW^sr I qr ^ JfWJ ? WciIT^TS^Tt f^T^^^FcfT- 

err* sr 

*p£ sraV ?fN * \ 

*mf ?^t fcraf 

Seafegl fd ST faaW IRV9U 
t^*f>*t» § f?5TT ^r*l 

roramfc jjtsr^cT \ 
msm ^TT ?rm 

msi faE*5TT?cTO iRiit 


fiuaw’w i fi rat^r 

d^FTTwrepfa dcT: i 

O H 

gcmfe q? 

frr£ m g^ fo s^ sq m \\R\u 


^<>UtW®G<? c RT 
m *jfg iragfr: 
g^ fr l K R dd: 


I 

U^oll 



q ra raa Rm yftcT i 

N 

qg foKmqfognj 113 ?n 

q#f^ ^5TRf 
atafasifa^facmr \ 
cRT: gqfaqgcQ^g 

*ra» g rec *n smsnfcr n^n 

^qcqrm vR?m 
3TTcHR g fa^&f l 
qsr *RR*Trcqra- 

q pqq n w q q fofa: ll^ll 

*jqfq1fq ii^mqtf^RT^qifq i snpgq: q^i^qifn%T- 
qgTcq^5q>TtfeqToq?cTO ^g TFtTf? q R r^ |? ^^ I ? riq foqURT* 
<^T—qfqfo^, qqr *RTT: 


*? fSTRlJR, ^ cfi 
^$itq, H q?rt5TTcnjff^’ 


J, 3 SRftT^qrq, v qm%q- 


sfa, q^5qaq.ifqqrqkqqK% qsHT**$qw: qsTRqRr—sfer 
qafqqfq: I art* q ifo^ f feq^u i wi g fr a: i ftreraj tar: sr$q>. 
fa^lfcqqqPliq qqifqar 3THT: I JTtfq qfEftqfcWffqWCTTq 

qqqiqm sfo i %^wt— qq^qq^cT- 





qqfferpTqR I 

*jqffq*| %q&effq qqffar qqqfefq qT*qt fqqfenfq i 
df feffefq qqqqfcqqRqfq'jftH feqqRr ^HTHI qq fen I 
cliar fqferqr qqfe I cT^lfq qcfe 5TR^—ariciRRTtc^T- 

TTc*T$H I qqf 5TT?5^^r, cTT^T srfhsif^^lfe: I ?R 
fqqnq I df *TCT®q qsqqt?q, f^ 5I5?: I 353 qsqfa 1 
£<sfqfc d^^KH^iRTc^—tjdjqi qg5T: | C^GTT q fe^HI^ - 
8rfcr?*Tfa q ^Rqfq ^qRRWNH^»fe»@t®- 

5Trfe:—3Tirq^RmdRRKfrr5r I qqig: STtStaT- 

qRqRT: 

'arcq^qqmfqg: sqRqqRqfqqfel' 1 
farq: "Ffr^ qw qq: *rq?qT qqnq% 11* (far. 5. M) 
5% 1 qq?rq ^HfeTfq^H qtqfacqqqTqfqfq: 1 qferq qq?rq 
fqqsqTR—arfqqfedRr^ ara^qqiqTW, 5^ ansiraq, 
fef q 

‘ ^s q i^ qifere q $3riq 1 

q 3 fe«nforq? fo^f qq 11’ (*rr. fq. UWd) 

Sc&refa fqqferq 1 fejRqfq q*% anfar-fenqrqfar^oiFi 
«P5w amrq*q *qm^qrq *5«nrRCT ( wra»«ta q^nnqcq^ 1 
qqpqq arfafeT— qstq fqtf^qcqiq 1 qfe—anfe- 

erFcRRi^qq fqmj 1 3R qq amrqqfq m qqq—armro* 
^nrt: q^qtq^qRiq 1 qqtq^ 

‘aahjjiWHWfltf qq^jcnfq q^qfq 1 
§sr* qfqpqRT e^r qqqsfq:’ it (q. qt. 
swife l 



5 T#P 'RfT^T 

qgre rg i * I $sr 

ffafratmjps^g i cffe*nr^q*Msfa i *&n an? siassatfo- 
qfafqtfutf i ?nr?ret: g*§ ar^T qwwqq i Pwm goferg I wte 
i totiuimIm ?Kf ?prtt^ *retf—srafofaRorg I e$rf srzgs- 




^'LL'EtilGLCAiLC 


^t~■'H<?<^ fq^q fd^Td^q i aid qar f^ftrsi^c^igwrf^^n^nr^ 

'Ttrpg—df 4 i qm* 

HTTtffg ? 5% I ht df$ ama^ ftreTa^nfe- 

SRf'FtPsRTTg^q^ f| 3P?fa£3 t$3T I ^ HStfcdt 3FT: 
’rarganfe Mfag, wri® 5[: Firm, qatar ^ i <Rfcr 
gar&J, q >4 ? ?. >PRirr—?TRTcHligsi% 5 TS^dR*HT, 

R. vmm —RHT ffBT gqi f i feqTfrT I gaxft f| ^4 ?p4t, h 

*rt Rra^rd^dm^m q^r—<Hgdi <*<? id-^dsig t *r MiifsTw 
^ sfa fwftrc, d|g> «ftsr?*ffa?rraTg 

snjft 5 iif 44 ^idHfe sir^T^ n* (s. *t. \V\H*d 

5 % i 3 - *nkm ^ bowk gaifo «rt ?r 4 asss^—« 4 ftwr*fcf* 
^qcrrassfasTHgqra^iitj \— fe wraw i? jr^^ofs^^, 
sranfa ^ ??<»nrtafgs%sr i aTRtmf fa«teR3i- 

i tr4 ^ 3nc<TFi?Fr fasftw faww 43^—argeR- 
sraTger^n an? tfunRroi fW—adste‘qJF^?n?ft«?<t: *fb 
f^ 1 

q^an—snRTT^ *Fn? ssmg ^TT?f 'qiwifrwjgftw- 




\6 


5RTWl«n%PPT <£q q5pf TT^^ifsrt^TWT: (?) 

{R) w q ^RicuiflTiF.itH^ciFFwq; ( 3 ) =q qftfaqT* 
5HtqRM^'IWc3f^qr 3TR*P?q— 


qWTU I 


qq^q aTfn r a pi if — ^c < iqqi qta T q i 


'jJI'j^c^lHT^, 



q^roffe, qqffw^wTin^qqsn^Rcrft ^t^— a^- 
qffT^ i araJrq siftqqqq fqfaqfaiqqqftsfq, qpq: <jqq; q:far^— 
qr?qqg i 

q?qts 4 qnqrfqq: I 
qt£q*tq mqsj feqnn^qg^R: n* 


srqqq srfitqtq;^—w q^tqmifcfoqr §inq?^- 
fofa|fq I q§qnj '^RFTFqjrR^’ 5% g^ cT^t^^r 
q%r fosis—pq* 3 q qpTqtenfqan^qqffij q*q q i g^n^, i 
^fttoT^qftfg ^qf^qjpcrfe qqq^qqfcrqiq^q, 3Mta- 
fq^fqqg i qqmqt 3r^f^^fevt?nrfq qsq $?q^, 
q fqfq?q; qp^qq^Rt, qrofsq; qFqqTsrraqifq&q q^qsffa- 
q^n* sfq faorfasircto n ^33 II 


fq$q*jqTqrqr qqfb ? Scaqqtfq 

ffafl s ufafq : 

**rcq u^yii 

«P*IW<d sqq^l^qfq qfaf **re£q— FTWT^T f^qrfqfq: 
(?) qw<JiFqf?J 5 rRqrfqli[qtwiqFci 5 n^Tf^%^q qqqq^q- 
^rjRq^qqinfqa: fq^?:H^fq^Rq^fqftq^aRt¥T3Tq^ 

^taRp; trq ^fer, sqrgqq qqiqqiqqct q cq*^ fqifqfqfq 



| (^) ^ 7 RT?? 5 ^T|Slftl^f- 

qqwK£<jqtsfq 5CT^nTT|i?«Trq qtsr qww Rreg mih^ivt* 
?l*qq«Tq'tq: qq$q fasqfa—^STT^l^^r cfRcf«nfcTqqTg 
RTC qT 5RT?T^Vl|T^5RfT^^IST q^tf fqqr?qq>qTqTqqfq 
qtq^qaj qqcftfa qiqg i 3T?f gT^qfrqrRjqfsnf frf 
wt q q^fa I era qq qf qjq: ?q^fq i srq g q^qqffar qfq* 
q«?q?q ^snfq^: ll^vll 


(q#TT«T:) 

qrfq qw qqq qra% i 

*$r3q ff ?tt ^qrr fqtf rcq gst: n 


Trent qqqT qrfq rt spMfqqrq qq I 

qq^Rj fqqjR^q qqfaq ff? fsqfa n 



^q^nH^mqtq fqq qfg^qq 


i 

II 


sqTqf?q^f 5 rfq^?F|q?qT *w fqfqq I 
fqsnfcqtfq q?qrw atefcsqq g qg n 
citq^rq, q% 3 ?nq, t^fcqqj q*g 1 
qtqrfq ^qqrqtqr: ftirqTfqqgqRR: II 


R* ?q fqfaq fq?q?q: RHFT qRqifaqjq I 
Mt$q^q qTf^r m fqqr qfqq Tnq u 

^sqfeqTRTTq^nqrf^qfq qqq: i 
arcrffa *faqq: qqqtfon II 

qjq^qqqiq q fssqsfqfqqt: i 

q^rq sft^i q^rq^q ii* 



{*0 




‘t^rmrfJT^r gferfarenj I 

umwr i fiw grrre q te mii •ftrel fetfa: 11 


eqrafti: ?RN%#5THt q^lddi I 
rfte q^*n£ 3 f^qqffq m&\ II 

srfqr 'qrfa jiftph ^ipt qfa^ I 
qfaTtf * $*ff% S II 

f**q*f * 5 mf% ?tat qtq jt i’ 

$TS $WT 3T^ qiT3fS^ T* ^3 3T3H qqT^ fl*T *PT^ 

qhfq^ra; flfpn stfj ^ qst 5 5 g 3 5 ii 


q*W 3 tKW«f foarcft f^T^ffct—5^ ?ngRi?rqqq:i 5 r: 1 
sKtarcwqita 

qii t qr q qforerercpnftT «i 3 1 3 #rt w^m 1 

^Taf’ETR'tqqHl^fq ^gqtqftfeij atf^qftlfefaq^tR^sfq 

{, S^R fe^gt 


‘cWTfq f^gqjqf^fHqmt wrar arrniq,»' 

?% 1 <mfq ?nfer <p*qT ^Bfrotan- 

iR?i%q cRTta^fqsqr-^n^^fq qtqwreqT^ 1 fo ?3 sftsFq^T- 
qf^rfaqratan^a, ai^fsrrqwT^ 11 
cf *it»mR frreqfa^ *pmta?rcrcfar 
am i ^R^d ^sf 

fo p qfafiw cq q i? | 

5 ?TORmcf cqr^T 

dlHtai fqcqqvqFTcT || ^ || 



^qqfaqq«jmqraf<i«nwfaiT 

t. Rdtq g g q qfr i StoPT*TRT^ *IHI*I*nj;«lrtT^ ?T^cft- 
feq<qrsq aRT^nrf, dtq fqqjqcf qfty»M qra faqtqr nwf— 
fqq<qTd, dtq y+lqf^F^qkqfen^T^ *f$ ^ f#r 
«n^i f% q arcs «n*rqn>—‘qtarci' sta* 

Sq^ arfqq: qqqTR*3d qf^tfqR?qi?q fcqifwifWw- 
q^qT Rfqgr^i t^q^ifgq? qrqr^ anfdnjdfw:, 
qtm^?fqqR : |f^I^Wq5 : q5^q | 2^grqfer: ) jqsqqqqq- 
<« iwKfqqi^^igqlqsRFT^rqqfqcr^qiqH^fei - 
q^qn, $q: ^q^qqqqR^qqFrrqiq^TFcit 
5qqq«u«q+Hi^i^q^lswmr fqffefq qgqi^smf i 
’. ansRRf^d qqjRqpf qfatfT^Rifefdfqqfp qrwnrmq^m 
^s?dfqF^ i qifesFR^mqq^ q<rfqq>iqq*q«qqqq t fqg - 

gqq^q Fq^qqq^d^sr- 



3TRFdtf|d fRT 
jqT^l^qi^d^qtqqigqq^TqT ^Rq^PRl^lf T%t fqs^qq- 
gf^iNd14qr<^4, ct=t fqqqfow, fspp^at q^qq^nqi ferqtqi 
qpqszf fdfa*%i2rq q*d*<?s q'tercf, ddtsfa q^fa q^— 
‘HHq^ft W 555 ^ I dfaW qteSTTcqqjq arnjdqtf fcW 
«TT^ c^q fqdTTRq^fqcqFT^q: I qqiff—qqqi 
qqq^TT qqgTcqwnqfcRft^q ?Rqfqifqqr<qqT qq% tfd 
qgrw:, qw qqqqrqrqqfqq: qf^nf|qRqq1r^ft qfagqrfe:, 
5^q*r«rcq% w?q¥qrqdH^fgq^i^rqdq»rtswTfeqjqT jq: jq- 

TTqdqqFfd q^ fRTsq% I d (rq qq qddtfeft fgqqq:, *f*FTq- 
qiqtfq? I 

3. ^ g f5Frrqn]( sr^t^ qarn: q#Rrq^55:, qqgtf- 
^TdqfeTFr, qf^fcjfeqTq fqq*q qfqqRtnjdRqfwfeq- 




to ^ 

qqrei^pfscTqqrqmf ^ gat SFSqfifTqft^, 
qs^qi 52! g^rfzrt, spq^ ^far *q%; ar^fe^rm ^ qqjfq 
fq«nfor: I qq qteqgaqRfrr qefasrsipsjrft qqfq i 5^- 
q**nqn^ ' 3 TRRRf|ciq'—ar^^fiTg^iq 1 faq^g fefrnfoj 
a^qqq qtaM faqqVr fqfossq qqqsncqqi, qfefte^tq 
ssrrag q^Tqmi«rm jqfg—?qnfe qqrfcsrq 1 qq %q 
gqtffq qqrsqq 1 arq q^R^ sqiwR gqRTgqqqJrq, 
qfT qqq ‘srqqTrqgqqTq gqq’ §fq 'qlfaqq qTjpT^’ sfa 
q^q: 1 qq gqsqfq 5 ^togq<$ II II 
foq ??qqwn% qfa qqfar ? 5^5 
qirt n ^^ «fWT- 

wmautAsw^qra i 

y % 

ai^ T c ST c q ^c n^ r^ 

H^5T?q * SRTO: U U 

qawwmnq qu?qqqq^ <ra?fqTi%q qqifqqy^q^qtq- 
^ ^r^c i ^ aqqqqg^ Mq q ^ gtq^qqtcqr^:, gq: gq: 
qfoq%¥fe^qr«nqTq siRtfa 1 f% q§qr qq’sreq— 1 qrfaqi- 
cqqqqq^^q ^q—sfo 11 3 St 11 

qq'gqRtqqfpa 1 q*f*ct f| qq^qq^tf: fqsnfow- 
fsq^Tqi 5 % S^qqT s^qqf^ I qtsqgqq^rwq: 
rrq q rTO S W l fa - 

i; g qw^ q I 

S H 

qcfqvqiHcl: fafe: 

^5Tc^w2n^ n ^vs u 



’PPTTOTt 5TT^RTftmoit q^T q qw5*TqqqFq^ qpq^fo 
qqnft wrrsq *rarqs*—qq<j: fqfinTTqsnpTfcrc^q- 
^^riqiifjTsrgRT^ srrc*q 

JT^FcT:, €&rc$3tq«ftfite—?fa SR^rnf^TfR^ I *q?RWIT- 
eTc?R5Tc^' ?f?r qlqqwrtqqqq^ i qcpftfof ftr 5 % 

faqi* 11 

11 Hmafas qmtfti^rfqq^ 11 


??4 siqfr^cfts^oiq^r- 

’sftq^l’y <q^r^^s(tq>: 1 
EqqTfoqj^qfqqqfqqf 



spq 11 \\\ 


qcrrq^fefa q^ncsq^ 

qtfliqq qqqqqfoarq qrq: 1 
qcm cTFIsfeaicqffT qifo q^T 

^Icf cTcftS!T gfaq* * tRR^T: ^: II R II 

3T5TW *Riqfqqqqqrf»Rt qTT 

HPT srenq^q qqrdfq Tpqqri 
fqsqqqflt f?qsifqgT 
mrftfi 11 3 11 

qsTFRpq qq^Trakqrpmnqt: 

^qpqgq ^c^TfcTcigq: qHIWqT feq: I 
cTFT^T^qq: qfefeq^tqFf qqfrph 

sftaftfc fa^gq^q^T^Wq*: II V II 





tov 


qfcffl?*rcq ^f^fd: I 

’sfm^Prwfw d^fa ^rq^pd^ 

alfgdnFd^jfd qfdT ddt li *\ 


d^dTdnrdt fqwfddspi dmfwfd: srqrr- 


>: q^nffwit fed: l 


dt dT^S^ qfa^sfa Wi fa^Td foTO* 
faroreq^ fwR^ ddKpH^fe^ ii \ li 


^TdT dfo fadsndd^fdd: 

$**j: 'RRrrfd ddtWp^nTFTTI 
q: 5 rT*qd«-qqi %*5 qfd%g>q>FT. 

o 

5TF5 ^ fadd? ddfodld II V9 || 


TTd^dTfWdSd II 6 II 


qdfl-snrfldq^isr^f^T *rw Tfdd^ i 
dFfq?Srd cR( ddF? fipfFd^ ^TT^ II «. II 


3 Fdf^Rfa*p<ttfWFT: 

5 TF=lftcqf%T Snfd^ 3 IflET 5 I?dr I 

fasten^: qifd^qi^dwn^ n ?° 11 


dFTFddtf dffd S$dT^ ERr$pTT<H a fedd^ r I 
dHREJtTFdqTTS^ft q: fartd^q^l^fwd: HUH 





X 

T^T^cn^ l 

an<iT^sfreq^qsrTfwq: 

sn%swfciq>qcTtqfq* fH’jsn II H H 

a dMcMW*«f»«4piu^wr: snrnft «r: 

%sc^ ^ »rtt: ttt fafars^ i 

af^'qrcq^?n^qr§fo^ 
sflNtsfq h spfaa^r qq^ftfpffa qc?r \\ n 

^Tchr a^w.irc^mr ^ fsrafa aT*faT 

o 

cTFSRtnw^nmr qT?r: f%fa?W i 

fsr^^n^ f?*rcMt 3 sfrq% p: 

cmva^ag qfo fa%ft *jsq? a<nmi?^: u u 11 

«qqfor q*tfwrc?% 5F5 ^p art 
wrcqtew «prProR^i 5 it ^51 <%t i 
?s^q qraTprapun^ 

tfcqrarafa^ro qfecr q*rr II *h ii 

S§ftrcfq fftsfite ^faftfcFftq&l+H^: I 
5it*rfof?T qofpqfa 3qr ?r q?q?iT II x% w 

q^r^JT: aq5rsfts^<ii^qTa^^?q: | 
sffaF^r: snjqfFqqfa fa*|tfrqt^% || *vs || 

3fiTqfHq55foqfafqqTfqpii afagfacf I 

*ftatapraq<T ^npq wn fcR gf*K q || U || 



'TOJftftWT 


sftcf *T#T *T^j W5RT faiW ff? 5FI5KTT* 5T^ II *MI 


SJTnWTfe^fqf^qife?^ fagxft 
zpnfrrefcr i 

^rfa^rrerq^fa;? *m fa fat- 



STH«rn li Ro it 


mtRvtafararr fa%fam l 
?r^ ^fr^facqfo ii 


II ^ITTHT II 



LIST OF ADDITIONS & CORRECTIONS 

(SANSKRIT TEXT) 

FrfetTcT 


Page line 

V 

* R'i. 

vs 1 * 

S. 3 

5 . « 


add after quotation: ^"o t;/^ 

SRT 3 

■dHr+Kcdfd M*ic=M<.«i<.cmd 

N > 

add STEfftlSTT: before TtraT: 


n 

3 

PTo V./T o 

sr.5T.%. 1^ 

11 

R\ 

szr^Fsrm 

otRWRT otTolWT ^ tT»q ^ 

•o 

V* 

11 

WI& 

*F 5^ 

u 

* 

tffttRTPT 

fft^cTHT 

1* 

RR 

*T.*ft. 1^/11 

«r.»fV. iv/i 

1= 

* 

delete at the end of the line 

15. 


rP&njF'T. . 


15. 

1Y 

add after quotation: t;/31 


1? 




n 

sniT^fd ?rar 

delete tT5T 

^0 

1V9 

?ra- 

trgr 


1V3 

tlTOT 

irPTmt 

R1 

RY 

•s 

Pr^fiioiH 



5T9?T 

SftfdR 



tf'WSISd 



1Y 


5flW 


5. 

add after quotation: f^o 

fao 11 

T* 

11 


«jdftrFcr 



*FTd 

w 





q&-R«W R 
T<f«m 'SR 5 T. 


d«R«Rf R 


?ir rr 

add after quotation: FT° RTo 

sptsfa t!Tfn^ Rls f iw fad T ffts fir »n*R id 

add after quotation: RT.R. 

dtdMi RpRR drRRT «['$rR Sj'^fRR 


V5. 

V9 

*Ro *|VC*c; 

*Ro KlXlVd 

X° 

1V9 

TCRTT— 

qrmT— 

XI 


... JirtiRr srttJvR 

... »rrf^ft r vrftf.^ 

XI 

ix 

. . . SjfddKSH 

.. .srfdfwi 

XI 

^x 

RTRRRT 

dRRH«f> 






£vrRMT $*R«Rf 

delete I after RRWiVflRR 


R, 35’ Rt ?% 
strrr 
dRTftf dl<dd 
add I after 5 
RRT: 

Rc*R:, 


<|V 9 and ^ delete “... .” 
* 1 ^ 

and ^X delete"...” 


r, 3;’ W *fir 

ijlwr 

Rtnfa R^frtjR rrir 

rr 

v.l. RST: 

^t:, trftr § 

rrsjr*r*?rrr 

«j§rqi-»R 




delete 1 after R| R 



V9 

BBraRs rr^TiLTSicWlii 





(szfftRR:) 

ce; 


RTsftr 

sftsfir 






1 


€.1 

K 

viPmi^w 


•n 

after quotation add: 


V* 

*t. nt. VH 

•J 0 0 


after quotation add: «/1 

mm 

w 

«rt'PR?^r<T , «rr 


1 



* 

fenr^f fofWm 


*rPT*nft^ *rert 'TC 

vTif+'O f?rw 

«r.nt. \/$o 

*rt+r<«+Kiwji 

f^rawTf^nnT^ 

filfipSTHf 




INDEX OF HALF-VERSES OF PARATRlSlKA* 


hwt 
R 3 b 
13b 
*a 
<1 =;b 
15a 
la 
^oa 
<\\sb 
sa 
Ria 

<nb 

13 b 

3 *a 

5a 

Rsa 

3ub 

R a 

<^ob 

3^a 

33 b 

R3 a 

Yb 

RRa 

^Ya 


TP? 



spyerc^^r 


?PFT #TldHW«l 
SFPT faST: 


^nyrr cic^Hi^aqr 

srfafert firaFT?fr 


STPTc*T TO *Tf3T 
TOWf^ dW 
^nrmRTT 
l>^+ ^ f^TT “T-V 
m i c! ^ fafo 





^ qsRJtl^Rr- 

qpznnfa 

^wfaHrfct: i^rr 


t:*topp 


’to frw 

c 

5R 

*3 

33 

\ 3\3 

5° 

R 

5° 

V 3\9 

3* 

5.1 

1°R 

«3 

V 3\3 
•} o o 

3* 
?.y 
1 o R 
1* 
*3 
1°R 
5* 
53 
R3 
51 
5 * 


♦I thank Dr. (Miss) Sushama Pandey for preparing the Indexes 
(Editor). 




«RT5fmn>T 


Wftr wr 

q-rc 

'ps wrr 

va 

fif fti<^ fsr 

^3 


gwreptfeyrifo 

3v 

£b 

•^Rcr it? 

vsK 

1 oa 

^f^rrfw^r 

e.* 

^Va 

feraUsta: 


^b 

cTcT: 

£K 

3 ob 

cTS flfe: 

S.V 

R*b 

crm f?2T#jTF4 

£3 

^a 

cR^tR^r 

•* 


Kb 

crc^: qn^nfm 

IV 

vab 

<r^r?rrfe ftw# 

IV 

^db 

crraerq ^r 

S.V 

RC 


^0 

«joa 

cpfrr ^r g^frfbi 


1Kb 

SPPJT ^TTcR: 


^b 

gteTT ?TCcWfc?*OT 

5.3 

^\sb 

rto fc^T fwr <rzmr 

SX 

^S.b 

r~ _ - ° 

5®Trr<qi ^mcow 

£V 

33a 


5.K 

3a 

tffqstrr^f'T cft^rfa 

c 

IV 

IKa 

srfTCTWur 

V9V9 

<jva 

^■•cra^fasra 

*3 

l^b 

ijfpT fJTOf 

^3 

^«a 

jjfer q-q# ^ p# 

tv 

1«a 

*T3®fcT 7W 

1VJ 

3 V 

H^ImT 

tK 

Ida 

qlr+n>^f^<.<i cP^ 


W 



33» 

jirtf^rw qrRT- 

1*3 

1b 

^r r^snciHiyor 


vsa 


3V 

13 a 

WiTRft^TT: %5T 

V9V» 





113 

vmfar OTT 

'TK 

*ro mwr 

^ob 

snfr;ftf<iT*rprr?jft 


^5.a 

p_, •_ . r* -\ 

IWT 

*v 

^b 

ftm f^rprr?nT^rRT: 

5.1 


iy*l ^fajTfrwr 

^3 

l^a 

wKr^'MW'i 


13a 

^'ifo cRT SRT 

*% 


TOt PVm'n: MT®5— 

V( 

31b 


5.X. 

e;b 

m^rnwr 

IV 

1 £b 

m ftrfe^n^qP'icM 

5.0 

ivb 



31 a 

mfe 5 

5.X. 

3*b 

{jdA<M<lfl EtrimcT 

loo 

^b 

^Jnmrr 5 mr m%: 

^0 

11 a 






INDEX OF QUOTATIONS 



TFQfctR >TC 

<R5 

C 




*J5— 

«ft *RfapC 

= 3 

ST*nWF=F 5TFUr<%R- 

ftro ?o 313 

XX 

^raiPr iiw f%fer 


1 ° 





^o 31313c; 


mHtI i cR j|^T 


11 

HJVH^^OT fRT 


3V9 

‘ 4im<JV qal 

ftro?o 3130 

R\ 

srfa KicHcMmfa 
> 

FT 0 W 0 315 

1^1 

ff 5T§ 

3TFoqo 3IU>I33 

Xo 

%’ spf r*M*4 

h>trr (foffo) 

30 



%% 

?TRTSWnf^:: 

ftro^o 313 


?TRiRT?J5%5FF5 

RTocTo 313 Y 3 

RK 

?TI?*TW SRWR’T 

fw°?° 313 

H 

r- ■ ■ ■ ,., • 

^TRraTRfRT 3TRT 

iffofao 3 ii(.o 

xi 

strrstot: ^srr 

fcWcRmR 

»* 

VR«mi =* 5ISRT>TT- 

o 

sft Id't' ij^T 

*y 

^HiVR WcRWrfa 


n 

5 % 3T URT *ifqfxi: 

FTo3FTTo 3 |i(. 



Hfl d^l 

KV 

HflWRFHT 

iTTof^o qRc; 

^3 

fSrftcJTRT 

SToJToftro 3 ^ 

U 

3 *r?RPRSTfer- 

Ro^To 3 |V9 

U 

f5Tt ^ JTfTSiH 

JTTofao sl^c 

X 3 

^s^r 2 % sur^rwr. .. 


ix 






ir-iil+i <’ii «fM 

r- 

^ e t>N v dlH^<tdHi 

dtltd 

1^+dR MHi w 1h 
4^ fs»y I **{d 
l^+ fffeRRT =(W 

.. .^Rornffa ^%PT 
*FT?PT WT$cT ^RTH 

> N 

5in?ftw t rfTf^% 
j'jfM'i ?T wnrf% 

>cTT^Tl%^fepr ^ 


yjIs^fHc^yyi 
W'^Ht'H r HTRP^ftr- 
itH fcWT ^ *jcTPTt 
jprr: H c cT^'r<uii u ii 
dc+4Pi<| ftnrrfer— 
aorforH^rt wrw 

..dctR<5T$ftf: fere: 

cr«nftr 

cTTt^ <T5ft: srmr- 

..cKrfer «f <•4 r4d: 


5RPPRT 5W *R3T: 

%cT 

<TFT ^TTHjfRRT 5rftd- 

5TFirfa wforo fcr>3- 

c 

<rr c^r 


W 


ftrsqK, fo3rofsroi%o ( hi, vst, t* 


Too 

sttojto ti=R 


FT°TTo 



\R 

foo^o VSR 



^V9 

ftroft’o'Jo^c; 

*% 

*TTofao 3RY 


fjfTo^o TRH. 


Wo^FTo ^Ro 

<R 

q7oTTo Y|Y^ 

<R 

4KId4R, mof^o^rcjo <^ 

C\3 


Too 

CRT 


^o^To 


fSTo?o TRY 

%R 

foJTo TRR° 

U 

*To fTPR TRI*^ 


JTo^To try 

5. 

iTTof^fo 3Ro 


f?To?o TR^ 

\\ 

’TTofWo VRR, H 

YT 

fsToifo 3l£Y 

TY 

fWo?o \sR 

Too 

*Tt»iiAr«l'Od*si 


FTo^To TR 


?To^To ^Ro 

R<\, R* 



*TTofao c;R£ 

Y^ 

ftto^o V5RS 



TY 



qwcflfiw i 




?r4?rw- 
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